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ABSTRACT
This research focuses on the efforts of a variety of missionary agencies, organizations,
Presbyteries, synods and congregations who pursued domestic missionary efforts and
established mission churches among enslaved Africans and Native Americans from South
Carolina to Mississippi from 1818-1877. The dissertation begins with a historiographical
overview of southern religion among whites, enslaved Africans and Native Americans. It
then follows the work of the Rev. Cyrus Kingsbury among the Choctaw, the Rev. T.C.
Stuart among the Chickasaw, the Rev. Charles Colcock Jones among enslaved Africans
in Georgia and finally investigates the work of the Rev. John Adger and John Lafayette
Girardeau among enslaved Africans in South Carolina. Research was gathered from a
variety of archives and libraries in South Carolina, Mississippi and Oklahoma including
the Avery Research Center for African American History and Culture, the South Carolina
Historical Society, the South Caroliniana Library, Reformed Theological Seminary
Library (Jackson) and The PCA Historical Center and Archives in St. Louis, Missouri.
The Western History Collection at the University of Oklahoma was also utilized heavily.
The work attempts to examine the mission church as a nineteenth century space for
uncommon opportunities with regard to interracial interaction, ecclesiastical equality and
education. Further, the work connects postbellum interracial ecclesiastical relationships
as firmly rooted in antebellum mission structures. Finally, the unique space of the
Presbyterian mission church in the nineteenth century contained an incredibly diverse and
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multiracial congregation, which often challenged entrenched societal notions of racial
hierarchy, as well as the institution of slavery, which was so invasive and captivating of
the culture.
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INTRODUCTION
The title of this work is dualistic in nature. It is both a reference to Galatians 3:
28, which says, “There is neither Jew nor Greek, there is neither slave nor free, there is
no male and female, for you are all one in Christ Jesus” 1 and also hints at the
ecclesiastical status of enslaved Africans and Native Americans in antebellum
Presbyterian mission churches. The title is therefore indicative of the biblical principle
that all humanity is one. However, the title is also representative of the status of Native
Americans and enslaved Africans who attended and became members of some nineteenth
century Presbyterian mission churches in the U.S. South and experienced enslavement as
well as measured freedoms based on race. For the most part, the enslaved African
American men, women and children who attended antebellum Presbyterian mission
churches remained exactly that: enslaved. Yet enslavement in these contexts was not like
enslavement in other spaces, religious or not, across the southern landscape. As an
enslaved member of these mission churches, you were a slave, but more than a slave.
You were not free, but you experienced freedoms and “ecclesiastical equalities,” which
were not apparent in any other spaces across the U.S. South. Furthermore, in the context
of the Choctaw missions, a few enslaved Africans even experienced true freedom. To be
sure, there was a complexity and ambiguity to these spaces where abject enslavement and
race-based societal mores mixed and walked alongside a variety of uncommon liberties.

1

Galatians 3:28. Bible. English Standard Version.
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Galatians 3:28 is a passage used both by the apostle Paul to speak to first century
Greek Christians in Galatia and later by a young missionary named John Lafayette
Girardeau to speak to nineteenth century southern Presbyterians, defending the tenor and
thrust of the biblical position on this issue: which is that, in Christ, no human being
should have a sub-level status based on his or her race, position in society or gender.
According to the Apostle Paul, and to Girardeau interpreting Paul, in Christ, they are all
one. Equals. However, the relationship between enslaved Africans and Protestant
denominations in the U.S. South, prior to the Civil War, did not typically reflect this
interpretation. Indeed, most churches, theologians, missionaries and pastors working in
the U.S. South used the Bible to defend slavery and did so adamantly, violently and with
an extreme zeal. Indeed, what is apparent throughout American history, from the
Puritans in the colonial era to the segregationists in the 1950’s and 60’s is that the
exegesis of this text, or interpreting it to mean that all races of men are equal in Christ,
was bound by a cultural captivity.
In a departure from this reality, missionaries like Girardeau used an interpretation
of Galatians 3:28 to defend the rights of newly freed African American men to join the
Presbyterian Church in the United States (PCUS) in full membership equality, and with
rights to be elected to positions of full church office, after the Civil War. T.C. Stuart and
Cyrus Kingsbury used it to grant leadership positions in the church and even to
emancipate slaves. However, many were not willing to make this argument publicly in
1859 or any time before the Civil War. For instance, Girardeau’s mission church in
Charleston, called Zion, composed of whites, free African Americans and enslaved
Africans, was an indistinct place where freedom, enslavement and “ecclesiastical
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equalities” mingled awkwardly together. However, he was never an advocate for
abolition or freedom for enslaved Africans.
This research is an attempt to understand these kinds of missionaries and mission
churches in the U.S. South like Girardeau’s Zion Church. The purpose of this research is
to enhance our understanding of the complexity of the institution of slavery, the U.S.
South, southern religion and nineteenth century spaces for interracial interaction. Further,
this work will endeavor to understand Presbyterian and Congregational mission churches
as multiracial spaces fraught with interracial activities between Native Americans, in
particular the Choctaw and the Chicksaw, enslaved Africans, whites and mixed-race
peoples. In order to understand the long road from which this research started, as well as
the countless many to thank for their support along the way, a word on the context of this
topic might be warranted. Since the topic flows from scholarly interests based in
multiracial experiences and with a passion to help impact a very segregated religious
culture, it is important to understand the context for the work.
It was 2003, and I was a young seminarian fresh out of college. While
contemplating going into full-time pastoral ministry, I was troubled. First, I loved
working with primary documents in archives, reading, writing and telling others about
history too much. Second, I was deeply troubled by the history of segregation and racism
I saw in denominational histories. My journey on this project began as a graduate
assistant in the Presbyterian Church in America (PCA) Historical Center based on
conversations with its director, Wayne Sparkman, 2 and in the office of Dr. Sean M.
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Wayne Sparkman is the head archivist and director of the PCA Historical center, which is the national
archives of the Presbyterian Church in America. It is housed in the library of Covenant Seminary. I served
as an intern at the center for two years while completing an MATS in theological studies. I am indebted to
Wayne for sharing with me his expansive knowledge of Presbyterian History, for letting me work in the
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Lucas, then Professor of Church History at Covenant Theological Seminary. Lucas had
just finished a biography of Robert Lewis Dabney, who was most noted for serving as
Thomas J. “Stonewall” Jackson’s chief of staff during the Civil War and for being a
leading light among theologians in the early nineteenth century. Among seminary
students in Reformed circles, he was known for his weighty and thorough tomes on
systematic theology. Dabney is also known among some neo-Confederate apologists for a
small book he penned in 1867 called A Defense of Virginia and Through Her, of the
South.
As an undergraduate attending college in the foothills of the Blue Ridge
Mountains on the old John C. Calhoun plantation (since 1889 known as Clemson
College, and later Clemson University), I came across many well meaning but
misinformed fellow southerners. Many of these individuals carried a defiance typical of
their fire-eating ancestors from the Palmetto State: that the South was right for its defense
of slavery during the Civil War and that the “War of Northern Aggression” was just that:
an aggressive attack on a way of life. For them, Dabney’s arguments made sense. Slavery
was thrust upon the South, the Bible defends the institution and, as sons of Ham, Africans
were inferior people who actually benefitted from enslavement. As I was a young history
student about to attend seminary, this book was recommended to me on more than one
occasion by a variety of these well meaning individuals. I read it. I was appalled.
I began to ask questions. Was this really our history in the Southern Presbyterian
Church? How could someone claim to be a Christian, yet see another human being
bearing the Imago Dei as inferior to them? How could someone with such strong

archives and for giving me opportunities to transcribe letters, work with collections, digitize documents and
learn the profession of an archivist all while conversing over several cups of tea a day. Thank you, Wayne.
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theological training completely miss human equality before God in Christ? What was this
individual (Dabney) captivated by in his culture that made him interpret the Bible in this
way (although I wouldn’t ask this question until later)? Most importantly, was there a
part of religious history that I could look to as an example of racial equality, peace and
solidarity? During this time I often retreated back to think through my own racial
attitudes and the climate in which I came of age.
Growing up in the low country of South Carolina was significant to my own
perspectives on race. My grandfather Dr. Otis M. Pickett, Jr. had a small medical practice
located on Pitt Street in the “Old Village” of Mt. Pleasant, South Carolina, just across the
intercostal waterway from our family home on Sullivan’s Island. I grew up blocks away
from Fort Moultrie, named after General William Moultrie who defended Charleston
Harbor from the British in 1776, where P.G.T. Beauregard fired the “first shots” of the
Civil War and where Chief Osceola’s body lay conspicuously at the entrance to the fort.
It would not be until I was in graduate school that I would learn about Sullivan’s
Island from a different perspective. Indeed, I learned that it was the “Ellis Island of the
South,” a place that thousands upon thousands of enslaved Africans first stayed in the
United States as they were brought to be sold in the markets of Charleston. On Sullivan’s
Island, slave traders kept thousands of enslaved Africans in “pest houses” that were
crammed sometimes worse than lodgings on board slave ships. 3 In an attempt to keep the
Charleston peninsula safe from disease, traders kept these men and women quarantined
on the island until those that were sick died from starvation, disease and even violence. It
3

Damon Fordham. “A Port of Entry for Enslaved Africans” (Charleston’s African American Heritage.
http://www.africanamericancharleston.com/lowcountry.html), Elaine Nichols “Sullivan’s Island Pest
Houses: Beginning an Archaeological Investigation” (E. Nichols, 1989.), Jessica Johnson, “Fort Moultrie
Seeks Comments of Slave Exhibit” (The Post and Courier. Thursday, January 24, 2008,
http://www.postandcourier.com/article/20080124/ARCHIVES/301249976)
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was also not until I was in graduate school that the Fort Moultrie museum noted this
history in its exhibit on Sullivan’s Island’s role in the wars of the United States.
Growing up, my grandfather was the kindest man I knew and will probably ever
know. I often spent afternoons in his office, watching him interact with mostly poor
African American and white patients. Both loved him dearly. The feeling seemed mutual
as my grandfather dealt respectfully with each patient no matter what race, socioeconomic class or political persuasion. He talked often of the Hippocratic oath and kept a
statue of Hippocrates in his office. He was a Marine, a veteran of World War II, Korea
and he loved all things military.
I had the opportunity of riding around Mt. Pleasant with my grandfather, among
African American communities bursting with descendants of the proud Gullah nation.
These communities, filled with sweet grass basket makers, artisans, artists and laborers of
all stripes, sometimes could not make it to my grandfather’s office on their own. So he
went to see them. We would visit their homes and I watched as my grandfather treated
each human being he came across with dignity, respect and honor. My grandfather would
make house calls late into his career, one of the last of the old Charleston doctors to
perform such an antiquated service. When we attended church on Sunday morning, the
faith of my grandfather made sense to me. As we listened to stories of Jesus healing the
sick and bringing sight to the blind, I could see why my Grandfather imbibed in this faith
system. I also saw a model of Christ’s example. He went to visit the poor, the
unlovely….and he healed them.
Years later my mother, Martha Westbrook Pickett, would drag me to meetings of
various sorts across the Charleston peninsula. As an only child, I was around adults a
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great deal and often attended whatever functions or committee meetings my mother was
involved with. Usually they were political in nature. One year, my mother started
attending a fledgling group of Charleston citizens concerned with racial tension in the
“Holy City.” This committee, comprised mostly of local African American pastors, my
mother and her friend Heidi Ravenel, met, talked, prayed and committed to get to know
and serve one another. I suppose I was a member, in presence if nothing else.
It was soon after attending these meetings that my mother got to know a local
pastor named Rev. Herman R. Robinson. We started attending his church. Unlike many
of my peers, I began worshipping in an interracial context. I heard a great deal of
testimonies with regard to pain, loss, suffering and the affects of poverty in a community.
I was often asked to stand up, pray and share my testimony. Even though I didn’t realize
it at the time, I inexplicably felt cultural, socioeconomic and racial barriers collapsing
around me. The members of the church cared for each other, prayer for one another,
hugged one another, hugged me, and soon, in the context of these relationships, race was
something I began to think more about. Never before had brothers and sisters of the
opposite race treated me with such friendship, honor and dignity. In no other space had I
recognized such equality. This experience overshadowed all other relationships in my life
with regard to interracial interaction. It was here that I first saw equality and the Imago
Dei on display in a corporate, multiracial community. This all happened in the context of
the church.
Since this experience profoundly shaped my racial, religious and political
consciousness, I began to think about this experience more while in seminary. I found
myself gravitating to African American students, professors, and I watched with my
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classmates as one professor shared racist epithets posted about himself on a neoConfederate website affiliated with the denomination he was a part of and to which he
had given his life’s service. He later wrote about this experience for the Acton Institute. 4
I began to revisit some of my earlier questions. Where did this come from? What is its
history and is there anyone in our denomination’s history that had similar experiences to
what I had encountered? If so, did they do anything about it?
In the Fall of 2004, I entered Dr. Sean Lucas’s office to begin an independent
study on church history with regard to this issue. Lucas’s work on Dabney was fair,
balanced and, at points, critical of Dabney’s racist tendencies. In the book, Lucas briefly
touched on a debate, in which Dabney was a participant, in the Southern Presbyterian
Review over the issue of the “ecclesiastical equality of Negroes.” Dabney was at odds
with a contemporary theologian who believed that African Americans ought to have full,
equal ecclesiastical status in the church according to biblical precepts as well as their
newly acquired civic freedoms gained in 1865. This man was the Rev. John Lafayette
Girardeau, missionary to slaves. I had never heard of him, yet the location of his
nineteenth century mission church was exactly two blocks from where I spent my entire
high school experience. I did some research in the Southern Presbyterian Review and was
able to obtain a copy of Girardeau’s first biography, as well as a dissertation on John L.
Girardeau from Westminster Seminary by Dr. C. “Nick” Willborn, who was able to
locate just about every source on Girardeau known to man. 5

4
Anthony Bradley “Why didn’t they tell us?: The racist & pro-segregation roots of the formation of RTS,
the PCA, and the role of First Prez in Jackson, Miss in all of it”
(http://bradley.chattablogs.com/archives/2010/07/why-didnt-they.html)
5
I am indebted to C.N. “Nick” Willborn for his work, his advice and his friendship as I have tried to
understand the complexity of a man like Girardeau.
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That semester, I wrote a research paper entitled: “Lost Moment in Time: John
Lafayette Girardeau, Robert Lewis Dabney and the Ecclesiastical Equality of Freedmen,
1866-1867.” 6 In it, I argued that the Presbyterian Church had this one moment in 18661867, were it had not yet decided if it wanted to be segregated or integrated. Dabney’s
racialized arguments, playing on the fears of racial “amalgamation,” carried the day, but
Girardeau’s argument of granting “ecclesiastical equality” was also compelling to many
southern Presbyterians. It was then that I decided I wanted to pursue this research further,
and instead of full-time vocational ministry, I went back to graduate school: this time to
study history.
I knew I wanted to go back to South Carolina. One reason was because the
College of Charleston gave me funding to study there. The second reason was that
Girardeau’s career never took him outside of the state except to serve the Confederacy in
the 23rd South Carolina Volunteers during the Civil War as a chaplain. I discovered that
he served, prior to the Civil War, as pastor of a church in antebellum Charleston for
enslaved Africans called Zion Presbyterian Church. It just so happened that the Avery
Center for African American History and Culture at the College of Charleston possessed
the Zion roll books and the College of Charleston offered an M.A. in history.
I was even more delighted when Dr. Bernard Powers, Professor of History at the
College of Charleston, called me and offered me a graduate assistantship to work in the
Avery archives and that he and Dr. W. Scott Poole would be very interested in advising a
thesis on the topic. I also learned that the South Carolina Historical Society possessed a
number of Girardeau’s papers as well as the papers of John Adger and Thomas Smythe,

6

This paper was nominated for the G. Aiken Taylor Award in Presbyterian History, which it received in
2006. It was the first I wrote on the subject. http://www.pcahistory.org/main/tayloraward.html
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both pastors at Second Presbyterian Church in Charleston, which was the “mother”
church of the Zion mission work. Likewise, the South Caroliniana library had a number
of holdings related to the subject.
At the College of Charleston I read a great deal more on the institution of slavery,
religion in the South and took courses in every topic from the Native American history to
the rise of Hitler’s Germany. Most importantly, I studied historiography. In independent
studies with Poole, we focused our readings on the history of religion in the South,
slavery and on domestic missions. I learned that most works by John Boles, Eugene
Genovese, Don Matthews, Janet Cornelius, Randy Sparks, Mark Noll, Anne Loveland, H.
Shelton Smith, and others had much to say with regard to the missionary efforts of
Baptists, Methodists and Episcopalians, but very few spent a great deal of time
examining Presbyterian domestic mission efforts. It was then that I discovered Erskine
Clarke. Clarke has written several books about Presbyterians and specifically about
Charles Colcock Jones, the father of missions to the enslaved Africans. Clarke’s was
tremendously influential in my own thinking and I am also grateful to him and his work.
Yet, I kept feeling as if something was missing. Something unique happened at Zion and
there was a story there that I felt needed to be understood and re-told. I also kept thinking
of Girardeau’s term from the Southern Presbyterian Review: “ecclesiastical equality.”
In 2008, I finished my M.A. thesis entitled “We are Marching to Zion: Zion
Church and the distinctive work of Presbyterian Slave Missionaries in Charleston, South
Carolina, 1849-1874.” In it, I argued that Girardeau’s postwar arguments of integration
and ecclesiastical equality were rooted in antebellum relationships with enslaved Africans
that occurred at Zion. It was this experience that pushed Girardeau to be an advocate for
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“ecclesiastical equality” during Reconstruction, for ordaining African Americans to be
elders and in causing him to fight for an integrated church into the mid 1870’s. After
completion of this project, I knew I had to pursue this research further at the Ph.D. level.
It was then that I learned that Dr. Charles Reagan Wilson and Dr. Ted Ownby would be
interested in directing a dissertation, which would build on this research at the University
of Mississippi.
Much to my sorrow, there was little in the way of sustained efforts among
Presbyterian congregations in Mississippi conducting domestic missions to enslaved
Africans prior to the Civil War. However, I knew Girardeau’s papers were located in
Jackson at the Reformed Theological Seminary library. After reading through his papers
one afternoon, I stumbled across an interesting book in the rare book room at RTSJackson. This book told the story of the Rev. T.C. Stuart, a Presbyterian from South
Carolina who came to north Mississippi on a domestic missionary effort to the
Chickasaw Nation. As I continued to read, it was the enslaved Africans, belonging to the
Chickasaw, who became early members and eager participants in Stuart’s church, called
the Monroe Mission.
As Ph.D. studies progressed, I had the wonderful opportunity of furthering my
historiographical knowledge from the guidance of Wilson, Ownby, Dr. John Neff, Dr.
Nancy Bercaw, Dr. Justin Roberts and a number of others on religion in the South, its
connection to the lost cause, slavery and memory. I also met Dr. Robbie Etheridge and
through her guidance, began to examine Native American historical narrative and
historiography more fully. As I read Native American historiography, I came across the
same issue. There were a number of works on Jesuits, Catholics, Baptists and Methodists,

11

but few cataloguing the efforts of Presbyterians. Likewise, few works existed outside of
Clara Sue Kidwell, Arminta Scott Spalding and William Hiemstra on Presbyterian
missionary efforts among the Choctaw, with even fewer among the Chickasaw. I realized
that this story needed to be told and even retold with a concerted depth of focus on
theological and ecclesiastical life. Both Kidwell and Spalding focus on the education and
schools developed by the missionaries, but neither adequately discussed religious life or
ecclesiastical interaction in the mission church itself.
As a graduate student, I also continued to see, think through and discuss with
students, issues of racism and racial tension in Mississippi. To the credit of the University
of Mississippi, the faculty, staff and the administration, led by Chancellor Dan Jones,
have done an admirable job of providing spaces to have conversations about race with
students. I joined the William Winter Institute for Racial Reconciliation as well as helped
to co-found the Oxford chapter of Mission Mississippi, which is the longest sustained
organization working for racial reconciliation in the country based out of Jackson. I
learned quickly that churches, para-church organizations as well as citizens of the state of
Mississippi, needed to also hear, along with the horrific history of racism in their state,
about a history of interracial worship and peaceful coexistence. It is important for a
people to walk through their shared history, to address segments of hate, destruction and
racism, but people also need to hear the complete story. Along with historical examples
of hate, people need to know of historical events (if they did indeed exist), people and
spaces that could serve as touchstones to lead them forward. In two states that are often
so reminded of their horrific history with regard to race, shouldn’t there also be
evaluations of historical incidents that the citizens of those states can look to as moments
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of peaceful interracial interaction? Throughout my research in graduate school, I found
that these spaces did exist throughout the South in the nineteenth century in similar
spaces I found them in my youth: churches.
This dissertation not only focuses on the expanded role of Presbyterians in
mission churches and schools, but also delves into larger discussions of religion, race,
gender and the nature of ecclesiastical relationships in that context of slavery. However,
it also considers the connections of relationships forged in an antebellum context and
how those relationships bridged the Civil War and continued on into Reconstruction.
Indeed, while the Civil War left a tremendous impact on our nation’s history, it did not
serve to completely sever relationships forged in the antebellum context. For instance,
many of the relationships forged at Zion Presbyterian Church from 1850 to 1860 continue
on from 1865 to 1874. There was not a total relational holocaust. Likewise, removal left a
massive imprint on mid-South Native American culture and history, but it did not destroy
relationships formed between missionaries and members in the pre-removal era. Figuring
most prominently in this work, however, is the question of race and the role the church
played in perpetuating, while also dismantling, entrenched racial attitudes perspectives.
Indeed, few historians have attempted to address race and interracialism in the
myriad ways this research investigates relationships in African American and Native
American mission churches. Most historians have worked from a lens of bi-racial
relationships (white and African American or white and Native American) and some have
even used a tri-racial perspective (white, Native American and African American). 7
Drawing on important works by Tiya Miles, Theda Perdue and other scholars of Native
American “blood” ideology, this work examines the interracial nature of mission
7

This is examined extensively in chapter one with regard to the historiography.

13

churches considering white missionaries, Native American members (full-blooded
Choctaw or Chickasaw), mixed-race Native Americans who intermarried with Europeans
(called mixed-race elites), enslaved African Americans and Afro-Native Americans,
whose ancestors intermarried with Native Americans.
These multi-racial communities shed light on nineteenth century perspectives of
race, how church membership affected racial identity and how race changed the status of
that membership. Few works have made an attempt to consider the multiracial makeup of
missionary structures as spaces that provide opportunities for ecclesiastically interracial
activities that are level and based on church membership. This work will display how
mission churches are actually spaces where race is not linear and the fluidity of racial
categories, combined with the pragmatic nature of missionary survival on the
southwestern frontier, often served as spaces which challenge typical racial hierarchies.
Indeed, no where is this more apparent than in what John Lafayette Girardeau
calls “ecclesiastical equality.” Girardeau used this term in 1866 describing what he
believed as equal status between African Americans and whites with regard to church
membership. Indeed, Girardeau used biblical precepts to point the Presbyterian Church in
the United States towards addressing issues of inequality with regard to church
membership for individuals of non-white heritage. Thus, ecclesiology and theological
principles rooted firmly in antebellum interracial relationships pushed Girardeau’s
position on race to one of ecclesiastical equality.
Further, few historians have attempted to make connections between antebellum
and postbellum periods using missions schools, churches and spaces as links providing
relationships in the antebellum context, which carried over into the post war period. To
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be sure, similar connections can be made between pre-removal and post-removal time
periods with regard to the missionary’s relationship to the Choctaw and Chickasaw. As
historians have divided American history into periods, the very practice of this antiquated
process has limited our perspective on the interconnectedness of these periods. For
slavery and its implications, the Civil War has served as the great historiographical
dividing point. For instance, churches of freedmen in Charleston set up in 1865, while
they provide glimpses into the agency and autonomy of African American communities
apart from white communities, still have a similar membership base, ecclesiastical
structure and even the same leadership structure as antebellum models. Therefore, the
connection in the pre and post-war periods must be examined more closely.
With Native American history, the historiography as well as the teaching of
Native American history is often divided between pre and post removal almost as if these
two periods were not deeply interconnected. Pre-removal mission churches, schools and
spaces provide a wonderful framework through viewing post-removal mission schools,
religious activity, leadership paradigms and issues concerning race. All of these issues are
going on during the pre-removal period in these spaces. It is helpful to fully understand
post-removal Choctaw and Chickasaw religious history in all of its social, cultural,
political and educational implications as influenced by the pre-removal mission church
experience. A deep, complex and lasting interconnectedness between these two periods
with mission churches being the keystone or link for interracial religious activity and
ecclesiastical relationships, is certainly present. In order to see how these positions work
themselves out in the narrative of history, brief chapter previews will help set the context
for the reader.
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Chapter one will serve as a historiographical overview of as many of the historical
conversations going on throughout the dissertation as possible. The first chapter deals
with the historiography of religion in the south broadly and missions, particularly
missions to enslaved Africans and Native Americans, in particular. However, to fully
understand the context for these particular spaces, one must investigate historiographies
related to the institution of slavery, race, religion, African American history, Native
American history and the U.S. South. To deal with all of the nuances of these various
historiographical debates would, in itself, be a dissertation. The chapter does attempt to
address major works and arguments coming out of the aforementioned larger discussions.
Chapter one flows from a chronological investigation of the historiography with regard to
the role of religion in the South more broadly to specific examinations of
historiographical debates dealing with religion and race as it applied to African
Americans as well as Native Americans.
Chapter two is the first of the two chapters on missionaries to Native Americans.
As the historiography showed, historians have written much with regard to the Christian
religious experiences of the Cherokee and the Creek, but little has been said with regard
to the Choctaw and Chickasaw. Using primary sources from the American Board of
Commissioners of Foreign Missions, letters from the Western Historical Collection at the
University of Oklahoma as well as the Oklahoma Historical Society, this chapter traces
the life, work and experiences of Cyrus Kingsbury, the Elliott Mission, the missionaries
that accompanied him to Mississippi and the mixed-race as well as full-blooded Native
Americans who participated in the mission efforts. Further, this chapter provides a glance
into the mission station as a multi-ethnic religious community as it examines the vital role
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that enslaved Africans belonging to the Choctaw played in the ecclesiastical community.
The chapter examines the early efforts of Kingsbury among the Cherokee and follows
through his pre-removal work in north Mississippi, continuing into the post-removal
experience of the Choctaw in Oklahoma.
Chapter three is the second of two chapters focusing on missions to Native
Americans. This chapter builds on chapter one, focusing on the impact that missionaries
to Native Americans had in north Mississippi among the Choctaw and Chickasaw. It
describes how these churches, and the schools that grew out of mission churches, were
spaces where interracial interaction was prevalent. This chapter focuses specifically on
the missionary work among the Chickasaw lead by T.C. Stuart. In what was called the
Monroe Mission, Stuart, white missionaries who traveled with him from South Carolina,
mixed-race Chickasaw elite, full-blooded Chickasaw and enslaved Africans owned by the
Chickasaw forged an interracial religious community from 1818 to removal. This chapter
focuses on ecclesiastical life, education and interracial interaction occurring in this
mission space and traces these interracial interactions from the beginning of the mission
into the removal of the Chickasaw people into Oklahoma. While Stuart did not
accompany the Chickasaw into Oklahoma, he did continue to visit them until close to his
death. Both of these chapters attempt to deal with interracial spaces in the mission church
and how these multiracial communities worked through the context of religious and
ecclesiastical relationships. Further, both chapters attempt to connect pre and post
removal communities by displaying ecclesiastical, political and racial continuities and
connections that parallel each other despite a new environmental, political and social
condition.
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Chapter four is the first of two chapters on missions to enslaved Africans. The
chapter begins with an examination of the “Father” of slave missions, Charles Colcock
Jones and his work in Liberty County, Georgia, in order to set the context for later
missions work in Charleston, South Carolina. The chapter makes connections between
Jones and the later work of John B. Adger and John L. Girardeau among enslaved
Africans known as the Zion Mission. The chapter examines the philosophies of Jones,
how they undergirded the work of his low country “cousins” and the context for slave
missions in the Deep South throughout the eighteen thirties, forties and fifties. The
chapter then goes into an in-depth analysis of the early mission work by Adger and how it
is picked up by the young Girardeau in the late eighteen forties. The chapter then follows
the mission from its home on Anson St., as the Anson St. Mission, to the larger mission
structure on Calhoun Street, known as Zion.
Examining this antebellum structure of mission churches, the chapter describes
interracial ecclesiastical activity and system of complex human relationships at the Zion
Mission. The chapter also goes on to describe how the relationships among the white
missionaries, all white session (ruling elders) and enslaved, as well as free, African
membership complicates our understanding of antebellum interracial interactions and
ecclesiastical community. The chapter traces the history of this mission church up to
1860 and the beginning of the Civil War as Girardeau went to serve in the Confederate
Army as a Chaplain for the 23rd South Carolina volunteers.
Chapter five examines Girardeau, Zion Church and the post-war interracial
church, which existed up to the late eighteen seventies. This chapter addresses
Girardeau’s philosophy of “ecclesiastical equality,” which he argues for in a debate with
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noted church segregationist and theologian, Robert Lewis Dabney. This chapter follows
Girardeau from his arguments for ecclesiastical equality to his work in trying to keep the
Presbyterian Church United States together as an integrated body into the late eighteen
seventies. The chapter also attempts to make connections between the antebellum
relationships at Zion and how those relationships continued throughout the
Reconstruction era. The chapter examines this interracial church in Charleston after the
Civil War and how it continued to remain interracial until 1877. Further, the chapter
connects what was happening politically, socially and with regard to education at Zion in
the post-bellum era with important political, social and education foundations in the
antebellum context. Finally, the chapter contains a historical sketch of the twentieth
century remnant of Zion (Zion-Olivet Presbyterian Church) and how this interracial
mission church helped forge a racial, political and even economic identity among its
membership into the mid twentieth century and beyond. The dissertation closes with a
conclusion that makes closing arguments for the overall purpose of the work.
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CHAPTER I – HISTORIOGRAPHY OF SOUTEHRN RELIGION, SLAVE MISSIONS
AND NATVIE AMERICAN MISSIONS
There are so many historiographical threads running throughout this study that it
is too difficult to limit the scope of the work to only one historiographical lens. Likewise,
if one were to include every historiographical debate pertaining to this work then this
chapter alone could probably be a dissertation in itself. Therefore, to better engage in an
ongoing historical dialogue, this work fits best under the broad historiographical category
of southern religion. However, since this large historiography begins with pre-colonial
religious practices of Native inhabitants and moves up to the religious policies that affect
modern day chicken sandwich franchises, this research is specifically placed within a
certain time period from 1818 to 1877, specifically focusing on antebellum southern
religion, race and mission spaces.
Focusing the historiographical scope to the antebellum South from 1818 to the
Civil War is necessary because it places the study in a particular framework underneath a
very broad lens: antebellum southern religion. It is also necessary to have some
understanding of the religious context of the South during Reconstruction since the
research carries the relationships forged in multiracial mission churches beyond the Civil
War and into the Reconstruction era. Further, since the institution of slavery is so
dominant in the antebellum southern landscape and plays such a vital role in southern
religion during this period, the historiography of slave religion and slave missions must
be dealt with. Finally, since the research for this topic examines missions to Native
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Americans, an understanding of Native American religion, Native American interactions
with Christian missions, interracial interaction and blood ideology must be investigated.
Certainly, there are multiple other historiographies where this research might fit, but the
historiographical framework for this research will focus through a lens of antebellum
southern religion, with a particular foci on the southern religious frameworks of enslaved
Africans as well as Native Americans. The historiography of southern religion is now a
well-accepted and firmly rooted field. Both John Boles and Randy Sparks have dealt with
the importance of southern religion to the larger fields of Southern history and American
history in useful historiographical essays on the topic.
In a historiographical chapter focusing on antebellum southern religion, Randy
Sparks noted that the entire notion of southern religion was built on an idea of “southern
exceptionalism: that there is a unique region called the South with a distinctive history
worthy of examination on its own terms.” 8 As the field of southern history developed
over time, so has its importance in a national, Atlantic world and global perspectives. For
Sparks, southern religion has been an integral part of the developing global South.
Indeed, as Sparks mentioned, “the importance of religious institutions and refugees
within it, offers exciting possibilities for the integration of southern religious history into
a larger, more comprehensive theoretical framework.” 9
Sparks saw the colonial era as particularly important in terms of the theological
impact of Spanish and French settlers, rivalries between Protestant and Catholic powers
as well as the influence of Spanish Missions and Franciscan Friars scattered throughout
the lower South through the sixteenth century. To be sure, this conclusion places the
8
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South as an important sphere in European religious history, the Atlantic world as well as
linking it to Spanish South America and the British West Indies. Therefore, a multireligious Atlantic world was the context that linked Europe, South America and Africa to
the United States South. Historian Jon Butler corroborated this argument in Awash in a
Sea of Faith, that a transatlantic focus was absolutely sine qua non for understanding the
history of American religion. Part of this was the close cultural connections between the
Americas and Europe, the conscious attempt on the part of the Americans to follow
European models as well as the “overwhelmingly derivative” nature of American
society. 10 Since the colonial South played such an important role in early American
religious history as well as the Atlantic world, especially through Virginia and South
Carolina, Butler’s argument extends to southern religious history.
Both Sparks and John Boles place the beginning of historical attention to southern
religion in the nineteen-sixties. In 1964, Henry F. May wrote that the study of American
was the most important achievement of the previous thirty years in the historiography of
the United States. Kenneth K. Bailey, Samuel Hill and John Boles all began publishing
works on southern white Protestantism, southern churches in crisis and revival in the mid
to late nineteen sixties. The field of southern religion has grown tremendously over the
last several decades. As scholars continue to place the American religious experience into
larger and more comprehensive frameworks, virtually no limits will exist to
understanding, tracing and conceptualizing the impact of southern religion throughout the
last four hundred years in an Atlantic and even global context. 11
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The bulk of historical examination concerning southern religion in the colonial
era has focused on the Chesapeake region, across the Virginian landscape and into the
Carolinas. Two particularly important works on these topics include Rhys Isaac’s
Transformation of Virginia and Robert M. Calhoon’s Evangelicals and Conservatives in
the Early South. Isaac’s Transformation of Virginia, 1740-1790 is a fascinating look at
the religious, political and social revolutions in eighteenth century Virginia that led to a
transformation of class, religious affiliation and social order. Isaac sees Religion as
central and as the chief strand of continuity throughout this 50-year period.
Transformation is also interesting in terms of its methodology. 12
The major theme running through Transformation is the idea of an undercurrent
of rebellious ideology embedded within the denominational revolution of Christianity in
Virginia. This theme is especially apparent in the “undermining of gentry hegemony
implicit in the rise of popular evangelicalism” and rise of Baptist community in contrast
to Anglican individualism. In terms of class, poor farming communities and the lower
class of Virginia rose up against the individualistic gentry or planting class with religion
as an impetus. Isaac sees the Baptist movement as a political and social protest against
traditional Anglican perceptions of social roles and therefore he offers that
“Evangelicalism can be seen as a popular response to a mounting sense of social
disorder.” 13 Further, Isaac lays out the upsurge of a Baptist counterculture by describing
such issues as the controversy over the Episcopacy, church discipline, and recognition of
Thomas Nolen. Interpreting Southern History: Historiographical Essays in Honor of Sanford W.
Higginbotham (Baton Rouge: Louisiana State University Press, 1987).
12
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former life in the gentry as “sinful.” Understanding interracial antebellum missionary
work through Isaac’s study creates room for nineteenth century mission spaces as
potential areas for similar kinds of social disorder. In both spaces, religion provides the
context for disruption to the accepted social order.
In an attempt to understand southern religion from the late eighteenth century to
the mid-nineteenth century, Robert M. Calhoon’s Evangelicals and Conservatives in the
Early South shifts the focus beyond the colonial experience and into the nineteenth
century. Calhoon’s Evangelicals is an investigation of southern evangelicalism as a belief
system that was capable of sustaining itself within the conservative political environment
of the Old South. The major thrust of the volume is to depict evangelicalism as a
"spiritually shared, socially expansive, and publicly intrusive religious experience, to
probe the values of the American South into which evangelicals intruded and to locate
southern evangelicals within the contours of western civilization, essentially showing the
historic connections between Reformed theology and political thought.” Finally, Calhoon
seeks to demonstrate how "Protestant evangelicalism challenged public philosophy in the
American South and in turn became imbued with the political values of southerners." 14
Like Isaac’s work, Calhoon’s argument of the impact of religion on the South and of the
South on religion structures the discussion of nineteenth century missions to enslaved
Africans and Native Americans with similar tensions. Indeed, in many ways, the mission
churches were countercultural spaces, but the churches also served as places where
southern values helped shape the culture.

14
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Calhoon argued that evangelicals first confronted and judged the institutions of
the South (slavery) only to abandon their adversarial roles and become autonomous
collaborators with the conservatives during the Revolutionary and republican decades.
Gradually, Calhoon posited that members of the religious community bought into the
impurities of the society they hoped to reform and accommodated themselves to the
values, practices, and institutions of the Old South. Furthermore, he argued that new light
Christian preaching assaulted inherited ideas of rank, obligation, demeanor and
simultaneously shaped self-consciousness in "the reciprocal obligations of inferiors and
superiors" and "distrust of political innovation" 15 Therefore, republicanism eventually
became an act of both civic faith and social perception. Finally, "The late colonial
antagonism was not as adversarial or antebellum accommodation as cozy as they have
often been depicted." Tensions within evangelicalism and within conservatism were
greater than have generally been acknowledged. The "most significant dynamic...did not
arise from dealings between evangelicals and conservatives but within each community
of belief and action.” 16 Calhoon’s argument displayed the nuance and complexity of the
impact of southern religion, but Presbyterian missions to enslaved Africans and Native
Americans push his work further to understand how, even in the midst of an antebellum
republican society, Protestant evangelicals were still adversarial in challenging accepted
racial roles in the church and had not fully abandoned that spirit of confrontation.
As the historical narrative shifted into the nineteenth century, one of the most
important works in southern religion was Christine Leigh Heyrman’s Southern Cross.
Heyrman examined how the conservative religious tradition so strongly associated with
15
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the South evolved out of an evangelical Protestantism that began with very different
social and political attitudes. As the American Revolution swept through the Anglican
Church in the South, itinerant evangelical preachers who flooded the region encountered
resistance from southern whites. Poor whites were initially offended by many aspects of
early evangelical teaching and practice. However, evangelicals achieved dominance in
the region by deliberately changing their own "traditional values" and assimilating the
conventional southern understandings of family relationships, masculine prerogatives,
classic patriotism, and martial honor. Religious groups who earlier associated themselves
with non-violence and antislavery activity came to the defense of slavery and secession in
the nineteenth century and eventually adopted the values now associated with the "Bible
Belt."
Heyrman argued that “Canaan's Language,” used in preparing children for
adulthood through fear, hell, fire and brimstone as well as notions of conviction and
conversion, all dominated the cultural landscape. Baptists, Methodists and Presbyterians
spoke this language of biblical precepts and cultural continuity appears in Heyrman’s
examination carrying into the twentieth century evangelical culture and lexicon. Heyrman
posited that evangelicals struggled for many decades to prosper. Most whites viewed
evangelicals as odd at best and subversive at worst. Evangelicals wrestled to change those
perceptions. Indeed, evangelicalism came to the South as an exotic import rather than an
indigenous development. Missionaries carried the ethos of "Spiritual rebirth as essential
to salvation." 17
Large numbers of evangelical churches had appeared prior to the American
Revolution. Evangelical denominations grew with “the largest single group of
17
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evangelicals in the South on the eve of the revolution was the Presbyterians, which
suggests that what swelled evangelical ranks was the flood of Scots-Irish migration into
the region rather than an influx of native-born southerners into their churches." 18 The
Anglicans hated outright defiance of the gentry class but hated even more how
evangelicals vacated arenas of gentry control such as gaming, balls, militia musters and
drinking, which often enforced the power relationships of gentry to the poor. Indeed,
Heyrman mentioned that what aroused the most concern were the ways in which Baptists
and Methodists smacked at hierarchies that provided stability: the deference of youth to
age; the submission of children to parents and women to men; the loyalties of individuals
to family and kin above any other group; and the rule of reserve over emotion within each
person. Most disturbing to southerners were the ways in which evangelicals acted like
family with a religious fellowship that replicated kinship bonds, and the idea of spiritual
kinship was disturbing as it created alternatives to wives, siblings, and parents. Heyrman
found that evangelicals hoped to direct primary loyalty of congregations to religious
fellowship. 19
Heyrman then went on to examine the lives of men as masters. Entrenched
standards for manhood guided southern whites and ministers. Ministers upheld ideals of
southern manhood rather than challenged them. In order to do this, ministers supported
the authority of masters over dependents, helped maintain masculine independence,
which was in essence the man’s honor, and affirmed the importance of men commanding
respect in the company of their peers. Indeed, Heyrman found that white men were less
likely to be disciplined and less likely to publicly repent if charged. Ministers did not
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often call men into public repentance believing that it would be a loss of self mastery.
Evangelicals therefore persuaded southern white men that becoming evangelical would
leave them more masculine and masterful. Heyrman’s work helped to frame an
understanding for the context in which the Monroe, Mayhew and the Zion mission would
operate. Each church attempted to provide community and, in some cases, attempted to
replace accepted networks. Further, like Isaac and Calhoun, studies of Presbyterian
missions to enslaved Africans and Native Americans buttresses the notion that
evangelical protestant missions continued, in the mid to late nineteenth century, to
challenge accepted hierarchies, especially with regard to race. Finally, Heyrman’s claim
that the dominance of men in church spaces is both supported and expanded by missions
studies. Indeed, white men often lead these spaces, but women played integral leadership
roles, especially in frontier churches.
In order to appreciate the history of mission churches to enslaved Africans and
Native Americans at places like the Zion Mission and even the Monroe and Elliot
Missions, it is especially important to appreciate the historiography regarding African
American religious history in the South. Understanding southern religion, especially as it
relates to the African American experience, is crucial towards understanding the
importance of Zion Presbyterian and its place in history as the largest church structure
and largest known church, in terms of attendance, for enslaved Africans in the South.
For African Americans, the church has been an important place throughout U.S.
history. As W.E.B. DuBois mentioned, “The church became the center of economic
activity as well as of amusement, education, and social intercourse.” 20 Indeed, the church
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has provided community, a respite from an often antagonistic culture, and a leadership
base for African American activism. Further, Albert Raboteau has argued that as an
“agency for social control, a source of economic cooperation, an arena for political
activity, a sponsor of education, and a refuge in a hostile white world, the black Church
has been historically the social center of Afro American life.” 21 Unquestionably, few
organizations have had a greater impact in African American communities throughout the
history of the South than the Christian church.
Understanding the relationship between African Americans and Christianity gives
a broader comprehension of the significance of religion in the South. In “The Discovery
of Southern Religious History,” John Boles described African American Christianity as
an integral component of southern religious history that necessitated further study. 22 The
field of southern African American church history remains fertile for investigation and
newer research has provided highly nuanced historical interpretations. For instance, the
history of Zion Church is an interesting historical irregularity, as it does not flow with
mainstream thought regarding slave missions in the South. Indeed, the divergent example
of Zion Presbyterian provides a complex understanding of shared racial experience,
expanded freedoms, and biracial reciprocity in antebellum as well as post-Civil War
ecclesiastical relations.
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African Americans have played a central role in southern religious history. 23
Starting in 1903, W.E.B DuBois conducted pioneering work in The Souls of Black Folk
and The Negro Church. Further, in 1921 Carter G. Woodson significantly furthered the
field with his landmark History of the Negro Church. Furthermore, George Tindall’s
1952 publication South Carolina Negroes, provided an important first glimpse into the
impact of African American ecclesiastical structure on a local and state level. Indeed, the
aforementioned works a part of a large body of work with regard to the impact of African
Americans on southern religious history. 24 The history of Presbyterianism has also played
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a tremendous role in the historiography of American religion, African American religion
and slave missions. 25 However, one of the first books to examine African American
community, culture, and religion in the antebellum South was John Blassingame’s The
Slave Community.
Blassingame was the first to emphasize the importance of African culture,
especially religion, in the slave quarters. His interpretation of the institution of slavery
and plantation life for enslaved Africans was groundbreaking. Blassingame was one of
the first historians to interpret the institution of slavery from an interior viewpoint or from
the perspective of the enslaved Africans themselves. Indeed, Blassingame’s trifocal, or
master, slave and traveler approach brought forth a more holistic understanding of the
plantation experience. The author showed that enslaved Africans were able to preserve
indigenous African cultures and traditions while simultaneously creating new avenues for
cultural development through family, community, and religious experience.
Ever-present throughout Blassingame’s monograph was the assertion that
community was the integral component for cultural creation, preservation, and even
survival. It was within the context of this community that the enslaved African “gained a
sense of self worth in the quarters, spent most of his time free from surveillance by
whites, controlled important aspects of his life, and did some personally meaningful
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things on his own volition.” 26 The slave quarter was where “religion and family helped to
shape behavior” by “preserving personal autonomy and creating a culture which has
contributed to American life and thought.” 27 Some examples of this cultural creation
included indigenous African survivals such as the worship of African deities, traditional
forms of musical instrumentation, linguistic preservations in folk tales, and funeral
rites. 28 A more recent study of African American religion in the South and the
importance of community is William Montgomery’s Under Their Own Vine and Fig
Tree. 29
Montgomery, among others, has been filling in the gaps of southern, African
American, religious history. 30 Montgomery furthered the historiography of the African
American church with Under Their Own Vine and Fig Tree: The African American
Church in South 1865-1900. While much attention has been given to slave congregations
and the growth of the African American church during Reconstruction, few scholars have
examined its impact from the 1870’s to 1900. Indeed, as Montgomery found, these years
“were crucial to African Americans as they advanced from slavery to freedom. With
unreliable friends and meager resources, they endeavored to realize the full promise of
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emancipations against a variety of obstacles and many implacable foes.” 31 Montgomery
was careful not to portray the African American church as a monolithic institution. He
capably displayed the intricacies of its theology, culture, and worship practices. Indeed,
Montgomery noted that “the church has occupied a central position in the community
through much of the span of African American history” and “that has been true because
religion has been a major force in the lives of African Americans as…a religious,
political, social and economic institution.” Montgomery emphasized the importance of
the church in African American communities and has argued eloquently and
convincingly that, “No other institution in the black community encompassed the full
range, diversity, and richness of African American culture” than the church. 32
In a sense, Montgomery was restating more fully what E. Franklin Frazier and the
historians of the 1960’s and 1970’s exposed. Indeed, it was Frazier’s contention in The
Negro Church in America that the church was the central place for communal solidarity.
According to Frazier, even though the transatlantic slave trade destroyed any remnant of
cultural identity among enslaved Africans, he found that it was through Christianity that
enslaved Africans rekindled a semblance of social cohesion in their new world. Frazier
believed that the church was an “invisible institution” within a “peculiar institution” that
allowed enslaved Africans to develop their own leadership and worship styles. Frazier
displayed how enslaved as well as freed Africans experienced Christianity under the
31
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direct control of white supervision, but he also showed the adaptation that enslaved
Africans displayed apart from control. After the Civil War, Frazier found that the African
American Church became the structural tool for economic, political, educational, and
social organization. 33
Further, it was Frazier’s belief that Christianization led to an assimilation of
western values and a more Americanized African. Indeed, he found that the Christian
church had been historically influential in the lives of African Americans. Frazier even
maintained that the nonviolent philosophy of the Civil Rights movement was more an
example of African American’s Christian religious traditions rather than Gandhi’s
influence. For Frazier, examples of this connection included the music or hymnody of the
movement, the other-worldly belief system of God protecting the righteous, and the
leadership of the movement being mostly church affiliated. Finally, according to Frazier,
the church provided a social reorganization for Africans during enslavement, a protective
environment during the era of Jim Crow, and a base for political leadership during the
Civil Rights movement. 34 All of these works provide a lens to help place Protestant
missions to enslaved Africans. Most importantly, they place the enslaved African as the
central figure in the story and as a character acting with autonomy apart from the
oversight of the white missionary.
Likewise, in 1965 Donald Mathews’ important publications Slavery and
Methodism and Religion in the Old South later in 1977 continued to enhance the field of
southern religious history and the important role of slavery in African American religious
history. In the 1970’s, the publication of H. Shelton Smith’s In His Image But…Racism in
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Southern Religion, Albert Raboteau’s Slave Religion and Eugene Genovese’s Roll,
Jordan, Roll were tremendous additions to understanding the African American
experience within southern religion. Undeniably, African American church history has
had a prominent position in the historiography of southern religion. 35
In In His Image But…Racism in Southern in Southern Religion, Smith showed
that racism was inherent within slave missions, churches for enslaved Africans, and the
southern theologian’s biblical justification for the institution of slavery. He argued that
“Religious leaders of the white South have always theoretically subscribed to the doctrine
of the imago Dei, yet until at least well into the present century they, with rare
exceptions, affirmed the inferiority of the Negro race and defended the traditional
regional pattern of white supremacy.” 36 Smith is also one of the first historians of religion
in the antebellum South to spend a significant amount of time discussing slave missions.
While his argument provided space to begin a discussion of the role of race in slave
missions it also allows further research to explore interracial interaction in further depth
and nuance.
For Smith, racism in slave missions played out in a variety of ways. For instance,
Smith cited men like Cotton Mather, George Whitfield, and Bishop George Berkeley who
were all slave owners, defended the institution of slavery, and refused to admit spiritual
equality of the African slave to his white owner. However, when it came to men like
eighteenth century Presbyterian minister Samuel Davies, who “took a keen interest in
35
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instructing ‘the poor Negroes,’” and whom even Smith admitted, “unquestionably cared
deeply for the slave’s immortal soul,” there were no distinctions in terms of how that
interpretation challenged accepted cultural practices with regard to race. Smith
maintained that while Davies cared deeply for the slave, “he showed no concern to
change the slave’s earthly status.” 37 Therefore, while there was an abundance of slave
missionaries with varying ideologies of egalitarianism, unless they were antislavery
Smith placed them all under the same broad category.
Smith described the pervasive racism in southern religion from the beginnings of
the proslavery movement in the 1830’s through the triumph of racial orthodoxy into the
twentieth century. Smith’s exacting scholarship proved that racism was central to the
southerner’s perception of African Americans and their relationship to the church.
However, as the example of Zion will show, there were southerners whose ideologies,
and thus their ministries, ran counter to the prevailing cultural mores. On the contrary,
Smith’s portrayal of slave missionaries mostly included ministers like Augustus B.
Longstreet of Georgia, whom “excelled [even] the politicians in whipping up proslavery
sentiment.” 38 Indeed, Smith focused solely on white southern ministers who preached
that slaves should “fulfill their respective duties,” obey their masters and that only
supported culturally accepted racial categories for ecclesiastical relationships.
Smith rightly pointed out the enveloping nature of cultural racism in the southern
church. However, he did not present any real distinctions in the attitudes and actions of
southern slave missionaries. For Smith, both slave holder and slave missionary were of
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the same type because both were simply proslavery and were not “concerned with
changing the slave’s earthly status.” 39
Albert Raboteau followed Smith with a comprehensive study of African
American religion in the Old South entitled Slave Religion: The “Invisible Institution” in
the Antebellum South. Raboteau’s perceptive evaluation of slave religion noted the
intrinsic racism within slave missions, especially as it applied to the neglect of religious
instruction of enslaved Africans in the seventeenth and eighteenth centuries. However, in
contrast to Smith, he also noted the “egalitarianism implicit in Christianity.” Following
Smith, Raboteau’s description of slave missions showed the extent to which not only
slave missionaries, but their enslaved catechumens as well, differed in ideology and
action. Indeed,
Some slaves resented the message of docility preached by the
missionaries and rejected it out of hand as “white man’s religion.”
Still another attitude toward religious practice was expressed by
those slaves who complained that they were too weary to attend
church, and that it was “hard for them to serve their earthly and
heavenly master too.” And, of course, there were slave who found
meaning in the message spread by plantation missionaries, accepted
it on faith and tried their best to incorporate it in their lives. 40

Raboteau also showed the massive resistance to slave missions from many
southerners, especially slave owners and planters. Indeed, he noted that many slave
owners were cautious of slave missionaries because access to Christianity meant a “slave
would have some claim to fellowship, a claim that threatened the security of the masterslave hierarchy” and that Christianity would make the slave “saucy, ungovernable, even
rebellious.” 41 This intimated for the first time that slave missionaries did not always hold
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highly regarded positions in southern society with regard to affirming acceptable social
categories regarding interracial activity. For Raboteau, to be a slave missionary was in
some ways a precarious occupation. Previous studies of slave missionaries had shown
that the missionary’s first motive was to teach slaves to “obey their masters.” Yet,
Raboteau perceptively noted many subtle elements of southern churches that encouraged
expanded freedoms to enslaved Africans. According to Raboteau, even if it was
unintentional, the instruction and education enslaved of enslaved Africans in slave
mission churches actually enhanced the slave’s sense of liberty. Therefore, “there were,
then, two conflicting tendencies in the biracial religious context: one encouraged black
independence; the other, white control.” 42
In a sense, Raboteau argued that slave mission churches were double-edged
swords. These conflicting tendencies proved troubling for both slaves and slave owners.
For slaves to participate in “the organization, leadership, and governance of church
structures was perceived as ‘imprudent,’ and attempts were made to carefully limit black
participation.” 43 However, the very fact that enslaved Africans were part of an
organizational structure gave them a toehold towards the pursuit of equality in a culture
where they had known only complete degradation. This was a toehold with which
southern whites were not comfortable given the connection between past slave
insurrections and churches. Finally, Raboteau showed that there was a connection
between slave missions and the perceptions of liberty and expanded freedoms amongst
enslaved Africans. He suggested, “The problem with including slaves in church
fellowship was that it was difficult to control their efforts towards autonomy, particularly
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when the churches stressed an inner, personal, experiential approach to religion and thus
encouraged individualism.” 44
Sylvia Frey and Betty Wood’s Come Shouting to Zion was, in a sense, a
reexamination of Albert Raboteau’s Slave Religion with a strong focus on African
survivals, slave religion in the South, and the role of Anglicans in the early conversion
attempts of enslaved Africans. Frey and Wood claimed that, “the conversion of African
Americans to Protestant Christianity was a, perhaps the, defining moment in African
American history, yet, as Peter Wood wrote in 1979 it is ‘a forgotten chapter in
eighteenth century southern intellectual history.’” 45 Frey and Wood found themselves
somewhat in the middle of the Herskovitz versus Frazier debate, finding that the middle
passage was devastating, but it did not eradicate all African religious background. This
view took into account the horrors of the middle passage. At the same time, it considered
the retentions of Africa in the daily lives of enslaved Africans both culturally and in
religious practices. 46
Frey and Wood’s study dated from1750 to 1830. Their contention was that slaves
in the British colonies largely rejected Christianity until at least 1750. Instead, for Frey
and Wood, African American Protestantism began with the pietistic missions and revivals
of the mid eighteenth century. This was mostly due to the Moravians, the Baptists, and
Methodists, especially the work of John Wesley and George Whitfield. Frey and Wood
asserted that these churches were successful because they created a community in which
they invited enslaved Africans to be a part. While large numbers of enslaved Africans
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were not attracted to early slave missions it was perhaps the first time that slaves heard
the evangelical message, and it soon disseminated among African American
communities. 47
Somewhat different from their forerunners, Frey and Wood built on the theme
that “black and white southerners inhabited the same world and shared many of the same
experiences, each shaping the other in individually and collectively tangible and
intangible ways.” 48 This was a somewhat different understanding of community in that
there was racial reciprocity and shared experience whose cultures were interweaving with
one another. Previous historians had mainly focused solely on the African American
experience. As a result, historians began understanding southern African American
church history from the perspectives of shared relationships, interracial interaction,
woman’s roles and a communal history rather than the history of a prominent church
leader. 49
One of the superior monographs on the topic of African American religious
history is Eugene Genovese’s Roll, Jordan, Roll. Genovese placed African American
Christianity as a fundamental element in understanding the institution of slavery and thus
insisted that Christianity was historically essential in the research of enslaved African
American communities. The 124-page section entitled, “The Rock and the Church,”
47
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covered many of the manifestations of religion in the lives of slaves such as how the
enslaved Africans forged their own faith in the midst of a paternalistic, white-led
church. 50 This section made religion the keystone of the book and Genovese’s
interpretations would go on to have drastic implications for the historiography of
southern African Americans religious history.
Genovese supported Raboteau’s conclusion that in the seventeenth and eighteenth
centuries “whites paid scant attention to them and did little to convert the slaves to
Christianity.” 51 Indeed, it was not until 1840 that the ministry of enslaved Africans was
considered safe. For whites, “If the slaves were going to get religion, then religion had to
be made safe for slaveholders.” 52 This displayed the growing tension throughout the
white South of enslaved Africans attending churches and this relationship to
insurrectionist plots. Genovese reiterated the caution that white slave owners had towards
Christianizing their enslaved Africans. Further, Genovese found that it was “indifference,
not hostility” that “created the greatest obstacle to those who would convert the slaves.” 53
Genovese also concluded that while the middle passage was devastating to
African culture, there were retentions in the slave communities. Rather than choosing
either side of the Herskovitz versus Frazier debate, Genovese argued that, “From the
moment they arrived in America and began to toil as slaves, they could not help
absorbing the religion of the master class. But, the conditions of their new social life
forced them to combine their African inheritance with the dominant power they
confronted and to shape a religion of their own.” Indeed, this approach acknowledged
50
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how African Americans would influence Western conceptions of Christianity especially
as it related to “black cultural expression.” It also displayed the extent to which white
missionaries and pastors held a measure of influence over the religious experience of
enslaved Africans. 54 Thus, Genovese again brought forth the important factor of
reciprocity in religious worship.
Finally, Genovese played an important role in the discussion of slave missions,
due to his emphasis on the idea of paternalism. This paternalism “combined self-interest
with a genuine concern for the spiritual welfare of their slaves and indeed of
themselves.” 55 Stepping back a bit from Smith’s conclusion that all slave missions were
racist, Genovese preferred the term paternalistic. The idea of paternalism assumed that
slave missionaries believed that enslaved Africans were child-like, inferior, and thus
slave missionaries needed to model “civilized” behavior to Africans along the lines of
Christian behavioral patterns.
Unlike many of his predecessors, Genovese saw distinctions in paternalism within
the range of white southerners. For instance, the contrast between South Carolina planter
Whitmarsh B. Seabrook who famously stated that “anyone who wanted slaves to read the
entire bible belonged in a lunatic asylum” and South Carolina slave missionary R.F.W.
Allston who stated that, “the degree of intelligence which as a class they are acquiring is
worthy of deep consideration.” 56 However, for Genovese, despite a slave missionary’s
belief in expanded freedoms, educational curriculum, or bent towards egalitarianism, all
white slave missionaries were working under the umbrella of paternalism. Truly,
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Genovese’s theory of paternalism had an enormous influence among historians of slave
missions for the latter half of the twentieth century.
As the historiography of southern African American ecclesiastical life developed,
broader histories became less and less frequent. As Raboteau lamented, “One still looks
in vain for a major history of Afro-American religion.” Indeed, more particular histories
of denominations, churches, and church leaders began to unearth a deeper understanding
of southern African American church history into the 1980’s and 90’s. These focused
studies led to a major shift in the history of southern African American Christianity as
“the process in which freedmen withdrew from the ‘white’ churches and established their
own separate congregations and denominations” became a major focal point. 57 Based on
this new interpretation John Boles found that, “Although blacks initiated the process of
separation and white denominational officers at first protested and then cautiously
experimented with ways to cooperate with their sister black denominations, racial
attitudes quickly hardened by the 1870’s” and “racial separation became practically
complete and applauded by white religious spokesmen.” 58
Kenneth K Bailey’s important work in the post-Civil War ecclesiastical
separations in Southern Protestantism was a part of this shift. He examined how African
Americans began to break away from the churches they had belonged to during slavery.
This had an impact on race relations, in that prior to this shift religious worship was an
integrated experience. Churches divided along racial lines and this led to a heightened
sense of racial tension in the South. 59 Bailey’s contention was that there was already in

57

Boles, “Southern Religious History,” p. 539.
Ibid., p. 539.
59
Bailey, “Racial Separations in Southern Protestantism,” p. 454. Bailey also mentioned ecclesiastical
representatives who disagreed with hurried racial separations right after the Civil War. For instance, “the
58

43

the late nineteenth century a growing nostalgia in the white community for days when
racial tensions might be for a moment abated, at least while in the church. 60 However, as
the racial dilemma mounted in the early twentieth century and the segregations of Jim
Crow became more and more an entrenched lifestyle, the nostalgia of integrated worship
would be nothing more than a fading memory.
Zion Presbyterian Church began as a slave mission church with John Adger and
John Girardeau considered missionaries to the population of enslaved Africans in
Charleston, South Carolina. Presbyterians have a long history of engaging in slave
missions. The first Presbyterian slave missionary was actually a free African American
named John Chavis, who the 1801 General Assembly appointed to the work. 61 In the last
thirty years, slave missions have formed its own historiographical debate. At the forefront
of this debate has been Anne C. Loveland and her work Southern Evangelicals and the
Social Order, 1800-1860, John Boles’ Masters and Slaves in the House of the Lord, and
Janet D. Cornelius’ Slave Missions and the Black Church in the Antebellum South.
In 1980, Anne C. Loveland published her Southern Evangelicals and the Social
Order and with it some drastic interpretations of the roles of slave missionaries. Prior to
this publication, many historians had dismissed the role of slave missionaries as “puppets
of the planters” or individuals who were only working to further entrench the institution
by preaching that slaves should obey the masters. 62 While this was true in many respects,

Southern Presbyterian General Assembly, persuaded as to the ‘advantage of the colored people and white
being united together in the worship of God’ knew of ‘no reason why it should be otherwise, now that they
are freemen and not slaves,” which was a direct mention of Girardeau and his work at Zion.
60
Bailey, “Racial Separations in Southern Protestantism,” p. 472.
61
Randall Balmer and John R. Fitzmier, The Presbyterians (Westport, CN: Greenwood Press, 1993), p. 73.
62
John Boles mentioned in Masters and Slaves in the House of the Lord that some ministers in biracial
churches “placed too much emphasis on the ‘slaves-obey-your-master’ homily and thereby neglected to
preach the gospel in its fullness often sought an alternative worship experience,” p. 16. Other important
monographs of slave missions include Milton Sernett, Black Religion and American Evangelicalism: White

44

Loveland pointed to missionaries who their contemporaries rejected. She also noted that
there were missionaries who sough to ameliorate the condition of slavery while
advancing spiritual equality through the precepts of Christianity. Reasonably, she pointed
out that there were multiple motivations for individuals who became slave missionaries. 63
Loveland forged a three-pronged conceptualization of slave missions. Prior to this
work, it was widely believed that enslaved Africans worshipped either in white-led mixed
churches or in “chapels” set up on larger, more rural plantations. Loveland also pointed
out that some congregations created actual separate congregations for the enslaved
Africans themselves. These types of churches were rare throughout the 1830’s and
1840’s, according to Loveland, and many early missionaries such as James O. Andrews
and Charles Colcock Jones actually opposed this idea of separation in worship. However,
into the 1850’s the model of the church built separately for enslaved Africans was a
collective “decided improvement” over the aforementioned models that tended to be
more laborious for the slave missionary. 64
As far as separate African praise houses, Loveland noted that by 1860 there were
separate “Negro churches in Savannah, Augusta, Mobile, Natchez, and New Orleans,
some with memberships close to one thousand, all of them attached to and under the
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supervision of white churches.” 65 However, Zion offered something of a counterexample.
While attached to Second Presbyterian in the mid 1850’s, Zion became an independent
congregation in 1859. In addition, when Loveland mentioned the individual ministers
involved in the work of religious instruction of enslaved Africans in these separate
churches only three names came up. Two out of her three examples were John Adger and
John Girardeau, both of whom helped create and sustain the Zion Church in Charleston.
She went on to argue that these individuals were “probably the best known. They, like the
missionaries to the Negroes, seem to have been more completely dedicated to the cause
of religious instruction than the ministers in mixed congregations.” Loveland failed to
mention that the Anson Street Mission, which later became Zion Church, was always a
biracial congregation with the enslaved Africans participating in worship while seated in
the pews in front of the pulpit. The attending whites sat in the more uncomfortable
balcony seats. 66 Therefore, this mission church placed enslaved Africans as the primary
audience for the mission.
Finally, Loveland did an excellent job of pointing out the various ways in which
an individual could work as a slave missionary. According to Loveland, they were not all
puppets of the planter class, nor were they all anti-slavery progressives. However, some
did seem to be more passionate about working with enslaved Africans. A slave
missionary, who perhaps was trying to mitigate the effects of slavery, believed that
Christianity was liberating of the soul. This type of missionary moved in two separate
spheres of influence to placate southern whites while also working to alleviate the
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condition of enslaved Africans. 67 Contributing to the study of slave missions was John
Boles’s Masters and Slaves in the House of the Lord.
John Boles’ important collection of essays on slave missions entitled Masters and
Slaves in the House of the Lord has been important to the development of the
historiography as well. Indeed, it called for historians to pay more attention to the role of
religion in examining the institution of slavery. The book also dealt specifically with
biracial churches and the “white mission to the slaves.” 68 Boles showed that early slave
owners in the seventeenth and eighteenth centuries were hesitant to attempt the
conversion of enslaved Africans. Like Raboteau and Genovese, he found “there was no
viable religious institution to incorporate the two races into one worshipping
community.” It was not until the early to mid nineteenth century, with many southerners
feeling compelled to justify the institution to northern abolitionists, that there was a
movement towards the religious instruction of enslaved Africans. However, Boles
exposition of slave missions painted a much different picture of slave missionaries
For instance, Boles noted the “limited emancipationist impulse” of many slave
missionaries who “tended to criticize slavery in the abstract, delineate its evils both to the
slaves and even more to the whites, emphasize that slaves were persons with souls
precious in the sight of God, and suggest that slavery be ended ‘insofar as practicable.’”
This pointed towards a position that slave missionaries were not clear-cut representatives
or supporters of the institution and that there were those whose economic position even
“enabled them to see blacks as potential fellow believers.” 69 Indeed, Boles pointed
towards the expanded freedoms evident within these biracial churches arguing that, “it is
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still fair to say that nowhere else in southern society were they [enslaved Africans]
treated so nearly as equals.” Boles went on to argue that the biracial churches “offered a
spark of joy in the midst of pain, a promise of life-affirming forgiveness to soften the
hopelessness of unremitting bondage, an ultimate reward in heaven for unrewarded
service in this world.” For Boles, these biracial slave missions constituted the only
avenues where enslaved Africans experienced any sort of equality. 70
Janet Duitsman Cornelius has furthered the historiography in Slave Missions and
the Black Church in the Antebellum South. Cornelius’ monograph has been an important
reexamination of the role of slave missionaries and their interactions with enslaved
Africans towards the process of Christianization. Cornelius built on Frey and Wood’s
contention that Christianity was a religion in which whites and blacks shared reciprocity.
Indeed, through the interaction of whites and blacks, of enslaved Africans, pietistic
planters and pastors, of European interpretations of Christianity and African customs, a
unique African American church came forward. To be sure, “European American
Christianity in the South” was “transformed by its interaction with the black church. The
slave missions, with all their contradictions, were the vehicles through which this
interaction took place when the black church became a reality in the years immediately
before freedom.” 71 Cornelius also examined the post bellum period by looking at
colonization, mass emigration, relations between the newly freedmen and their old
“pastors” and the freedom that was found in the African American Church during
Reconstruction.

70

Boles, Masters and Slaves, pp. 9-10.
Jane Duitsman Cornelius, Slave Missions and the Black Church in the Antebellum South (Columbia, SC:
University of South Carolina Press, 1999), p. 2.
71

48

The overarching theme of Cornelius’ work was that a very complex relationship
existed between slave missionaries, their enslaved congregants, and the planter elite who
allowed, or did not allow, the missionaries on their plantations. Cornelius’ missionaries
were introducing slaves to print culture, advocating reading in violation of state law, and
hiring Princeton trained graduates to teach on their plantations. Further, Cornelius found
that missionaries were sometimes beaten, ridiculed, and denounced as enemies of slavery.
She specifically focused on the work of Charles C. Jones, William Capers, Richard
Fuller, Stephen Elliott, Basil Manly, Thomas Clay, and John Hartwell Cocke. Their work,
Cornelius claimed, was, “’enigmatic’ because studying their contradictions is fascinating,
but perplexing.” Indeed, “conclusions about the white missionaries’ motives and
accomplishments are difficult to state in simple terms; the goals of the slave missions
were primarily spiritual, but also secular, with implications for freedom, power, and
control.” 72
Cornelius built on the assertion that enslaved Africans were active participants in
“slave missions.” Indeed, both African Americans and whites served as pastors and
teachers in this movement. To be sure, “blacks also quickly perceived that the slave
mission offered them an opportunity to create a small space in the oppressive conditions
of slavery: to conduct their own meeting, to take advantage of the privileges of
leadership, to seize chances for literacy, and to build the black community.” 73 Certainly,
experience gained in slave missions went on to serve the leadership of the emergent
African American church after the Civil War. Often, the leaders of African American
churches became the political, educational, and spiritual leadership of African American
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communities even into the Civil Rights movement. Slave missions, the churches that
grew out of them, and early education provided by them were places that yielded racially
integrated worship as well as an independent African American leadership base into the
twentieth century. Also, some missionaries wanted to see an end to the institution, and
thought like New Orleans Methodist clergyman Holland McTyeire, that the “church was
the only possible theatre for the slave’s ambition.” 74
Cornelius spent much of her time in Slave Missions discussing the importance of
Charles Colcock Jones, the “father of slave missions” and “the Apostle to the Negro
Slaves.” 75 Jones had a tremendous influence over John Girardeau as his mentor and
cousin. Indeed, Jones who became “Georgia’s most devoted missionary to the slaves,”
conducted the most groundbreaking work in slave missions throughout the South in the
nineteenth century. 76 As has been shown previously, religion and slavery have long been
important historiographical themes. 77 However, while scholarship has addressed the role
of slave missionaries it has not dealt exhaustively with the variance of conflicting
philosophies within the body of missionaries, pastors, and lay ministers working with
enslaved Africans. More recent works on southern religion have begun to appreciate
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these wide ranging ideologies and their impact on the social and political milieu of the
nineteenth century South. 78
As Charles R. Wilson argued, there is also a trifocal vision of religion in the
postwar South. There is the Confederate vision, which grasps a divine purpose in the
result of the Civil War, namely the purification of white southerners for a future righteous
cause. The northern missionaries had a particular vision, which sought reconciliation of
North and South and conversion of white and black southerners to a "truer" religion than
they had known before the Civil War. Finally, the evangelical freed people’s vision
created separate religious denominations from those of whites, institutionalizing their
dreams of ecclesiastical independence. 79
The Confederate vision became the triumphant southern position where religion
was used in buttressing the Lost Cause. Confederate Veterans and the United Daughters
of the Confederacy used religious rhetoric to sacralize and memorialize the Confederacy
as well as the cause for which it stood. Sanctification of the Confederate experience after
the Civil War became one of the orthodoxies at the heart of the southern way of life.
African American religion established new denominations and orthodoxies. Freedmen

78

See E. Brooks Hollifield, Gentlemen Theologians: American Theology in Southern Culture, 1795-1860
(Durham, NC: Duke University Press, 1978), Charles R. Wilson, Baptized in Blood: The Religion of the
Lost Cause, 1865-1920 (Athens: University of Georgia Press, 1980), James O. Farmer, The Metaphysical
Confederacy: James Henry Thornwell and the Synthesis of Southern Values (Macon, GA: Mercer
University Press, 1986), Christine Heyrman, Southern Cross: The Beginnings of the Bible Belt (New York:
Knopf, 1997), Eugene Genovese, A Consuming Fire: The Fall of the Confederacy in the Mind of the White
Christian South (Athens, GA: The University of Georgia Press, 1998.), Janet Duitsman Cornelius. Slave
Missions and the Black Church in the Antebellum South. (Columbia, SC: University of South Carolina
Press, 1999), Erksine Clarke, Wrestlin’ Jacob: A Portrait of Religion in Antebellum Georgia and the
Carolina Low Country (Tuscaloosa, AL: The University of Alabama Press, 2000), Stephen R. Haynes,
Noah’s Curse: The Biblical Justification of American Slavery (New York, New York: Oxford University
Press, 2002), C.N. Willborn, “John L. Girardeau: Pastor to Slaves and Theologian of Causes” (Doctoral
Diss., Westminster Theological Seminary, 2003).
79
Charles R. Wilson “Southern Religion(s)” in Richard Gray and Owen Robinson. A Companion to The
Literature and Culture of The American South (Malden, MA: Blackwell Publishing Ltd, 2004).

51

withdrew from biracial churches and sought to control their own religious destinies. The
folk spirituality of slave quarters merged with organized and orthodox denominational
churches. Some leaders championed a social separatism and others expediently embraced
accommodation, but "uplift" was the key orthodoxy of the black church.
Southern churches affirmed white supremacy. Rufus B. Spain examined
theories of race as important to early twentieth century Southern Baptist thought. Donald
Mathews’ works inspected underlying theological foundation for a white southern
racism or a southern white theology. This theology included blood atonement similar
to Christ’s atonement and how white southerners transposed that understanding to racial
segregation, KKK violence, lynching and, as Wilson indicated, the "blackness of sin." 80
Ted Ownby examined this in Subduing Satan, showing how evangelical behavior was
linked with a complex system of masculine beliefs, southern honor and a sense that the
smallest affront could be a reason for combat. For Ownby, the presence of blacks
intensified violence in the South and prolonged it. Lynching, night riding and clan
violence all related to this confluence of southern honor, religion and bravado. Ownby
also found that wives viewed the home as a sacred space, while outside recreation lent
itself to sin. Men’s recreation in this era included colorful, dramatic action, with the
sacred and the secular often clashing. Southern men found themselves wondering how far
they could go in satisfying the demands and enjoying the pleasures of male culture
without violating the standards of evangelical morality. Southern men saw these
recreations as a release from an overly pietistic and home-centered culture. 81
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Throughout the Progressive Era southern religion took on a social gospel
tradition. Scholars disagree over the widespread nature of the cultural captivity.
Sam Shephard, in a study of Richmond, Virginia examined social issues and the role of
religion in education, public health, woman’s suffrage, prohibition, child labor, and
prison reform. Likewise, Beth Schweiger saw ministers during this era as generally
needing to make religion relevant in a changing society. In the African American context
"uplift" was still the prominent social gospel among black and white women, rooted in
middle class culture and a Protestant work ethic, which frowned on emotional religious
expression. Paul Harvey’s Redeeming the South examined black and white Baptists from
the end of the Civil War into the 1920's.
Harvey found that both denominations in these years became well-organized
beauracracies, with ministers pushing for and achieving professional status. Harvey
identified tensions and contradictions such as rural church members continuing to
worship in non-modern ways and he organized the book as corresponding studies of two
Baptist groups (one white, one black), rather than an incorporated narrative. 82 However,
Harvey’s model as religion providing a space for interracial interaction in the late
nineteenth and twentieth century is useful when considering similar religious spaces in
the early nineteenth century. Indeed, the church not only provided opportunities for racial
uplift in postbellum South, but also in the antebellum South. The mission churches were
spaces where African Americans could take advantage of education and leadership
opportunities as well as forge relationships with influential whites, some of whom would
later help them to freedom and even legitimize their ecclesiastical status by ordaining
82
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them to leadership positions in the church. At this point, transitioning into an
understanding the historiography of Native Americans and religion, interracial interaction
and missions history might help provide a framework for considering the history of
Presbyterian mission stations among the Choctaw and Chickasaw.
The historiography of Native American religion is long and includes many facets
similar to of African American religion, but also distinct ones. This section of the chapter
will attempt to trace the development of religion in the South from broad
conceptualizations of Native American religious history towards more specific
interactions with particular nations including interaction with enslaved Africans in Native
American nations and the role of blood ideology. Moving from a broad overview of
domestic missions to enslaved Africans and Native Americans, the remaining section of
the chapter will move to a more narrow focus of historiography, which has already begun
to examine Presbyterian missions to the Choctaw and Chickasaw.
Victor B. Howard was one of the first historians to examine domestic missions
from an interpretive viewpoint. His work spans from the late nineteen sixties to present
day. His Conscience and Slavery: The Evangelistic Calvinist Domestic Missions, 18371861 was perhaps one of the most influential books in terms of understanding how
Christian missionaries viewed enslaved Africans and why they decided to Christianize
them. This work, among others, touches on disparate aspects of the missions work and
has pointed out both complexity and nuance to the study of Southern religion and race
relations.
In terms of early missions to Native Americans, some important colonial and
eighteenth century texts have been Robert F. Berkhofer’s, Salvation and the Savage: An
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Analysis of Protestant Missions and American Indian Response, 1787-1862, Francis
Jennings’s The Invasion of America: Indians Colonialism, and the Cant of Conquest.
James P. Ronda’s, “The Sillery Experiment: A Jesuit-Indian Village in New France,
1637-1663,” and “We are Well as We Are: An Indian Critique of Seventeenth-Century
Christian Missions. Each of these texts has pointed to early Christian activity among
Native Americans using both Catholic and Protestant examples. Similar to Jenning’s title,
the thrust of this historiographical argument was that missionaries were similar to other
imperialistic endeavors and sough to invade, destroy and acculturate with little regard for
the theological positions of the missionaries, the interracial nature of the mission
churches and with regard for accepted interracial ecclesiastical interaction at the time
period. There is some truth to this with regard to Presbyterians and early nineteenth
century missionaries, but further analysis of the aforementioned issues points toward
enhanced clarity of a very complex interracial situation.
Further, Neal Salisbury’s works “Red Puritans: The ‘Praying Indians’ of
Massachusetts Bay and John Elliot” and Manitou and Providence: Indians, Europeans,
and the Making of New England, 1500-1643 have moved the field forward. Further,
important works considering the first missionaries to Native Americans in the colonial
era were George E. Tinker’s Missionary Conquest: The Gospel and Native American
Cultural Genocide and James Treat’s Native and Christian: Indigenous Voices in
Religious Identity in the United States and Canada. Both of theses texts carry similar
theoretical frameworks, where the missionary was little more than a religious
conquistador attempting to claim the souls of Native Americans like European explorers
did with territory. Indeed, conquest, acculturation, and the indoctrination of European
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religion on an already existent religious community was the overwhelming theme.
However, Salisbury’s Manitou and Providence provided important distinctions in how
Native Americans in New England used Christianity to continue perpetuating their own
communities in the face of European incursion into their society. Indeed, using a hybrid
Christianity with their own religious practices was one of the ways Native Americans
convinced Europeans of their “civilization.” The Choctaw and Chickasaw will use the
Presbyterian missionaries in similar ways from 1817 throughout the Civil War.
Salisbury’s work provides a space to examine this ongoing tension.
With regard to Native American religion in Mississippi, Randy Sparks’ Religion
in Mississippi as well as his more general study of evangelicalism in Mississippi, On
Jordan’s Stormy Bank made mention of missions to the Choctaw and Chickasaw and
examined the missions work. However, in order to understand all of the nuances of
mission churches and schools among the Choctaw and Chickasaw, a thorough
examination is needed of the historiography with regard to biculturalism, slavery, multiracialism, religion and how these notions affected Native American nations in the South
like the Cherokee, Creek, Choctaw and Chickasaw.
In 2002, James F. Brooks’ Confounding the Color Line: The Indian-Black
Experience in North America was incredibly insightful in helping historians of race
understand the significance of “blood” and racial identity. Brooks’ collection of essays
brought fuller understanding of how the lives of enslaved African peoples became so
interwoven with Native Americans, especially in the colonial and antebellum contexts.
The collection is also helpful in understanding “the complicated status and racial selfawareness of those whose identity transcends the boundaries of both Native American
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and African American worlds.” 83 Many of the essays point to the difficulty of AfricanIndian peoples as possessing a contended racial identification. Whites with Indian
background found “relative acceptance,” while “those of Black Indian mix have had to
fight to have their tribal status recognized.” 84 Brooks’ work suggests how multiracial
Native American communities, while perhaps more progressive and pluralistic with
regard to race compared to their eastern Caucasian neighbors, also were infused with
nineteenth century concerns of race and identity. Both Susan Sleeper-Smith and Circe
Sturm point to this racial self-awareness and identity with regard to native women
marrying French traders as well as the “construction of blood status” among the
Cherokee in Oklahoma. 85 To be sure, the racial makeup and complexity of these
communities are in need of further study and mission schools, as well as churches, are
helpful spaces for examining these identities.
Later, Theda Purdue, who has also examined issues of slavery and the Cherokee
nation in-depth, among other topics, tackled issues of interracialism and biculturalism in
“Mixed Blood” Indians: Racial Construction in the Early South. In it, Perdue argues that
terms such as “mixed-bloods,” “full-bloods” and “mestizos” don’t fully explain or help
us understand Southeastern Native American culture, behavior or community. Instead of
telling these single stories, Perdue reminds us to think through the complexity of human
relationships. She started with an examination of marriages between Indian women and
European men. She found that, initially, they were largely on Native American terms
with Native American traditions of kinship networks controlling absorption into the
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nation. European men largely adhered to Native American tradition and raised their
children within this context.
Perdue also examined why so many mixed-race children ascended to leadership
within the Native American political power structure into the late eighteenth and early
nineteenth centuries. She found that one’s race did not necessarily create leadership
opportunities. Instead, there were individuals of mixed-race heritage in a variety of
political circles as the position of Native Americans became more tenuous. Later, Perdue
found that mixed-race Native Americans came to prominence due to white, European
racism. Indeed, those who advocated removal argued that it was only the mixed-race
Indians who could be “civilized.” Therefore, men such as Andrew Jackson saw fullblooded Native Americans (who largely resisted removal) as “natives of the forest” while
the mixed-race whites were capable of reason and negotiation. 86 Perdue is very helpful in
thinking through the impact of racism even in the missionaries thoughts concerning
mixed-race and full-blooded Chickasaw and Choctaw. 87
Circe Sturm built upon Perdue’s work with regard to the impact that race, culture,
identity and the “language of blood” played in post-removal Cherokee society through
her: Blood Politics. Sturm affirmed that “blood” is a social construct of Cherokee society
that Cherokees have altered over their history to fit their own needs. For instance,
“Cherokees traditionally understood blood to connect matrilineal clan kin, but in the
nineteenth century they adopted an emerging Euro-American concept of blood that linked
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race and nation, and they used that concept to forge a national political identity.” 88
Connection of these notions with the Dawes Commission and the current application for
citizenship requiring a certain degree of Indian blood, Sturm argued that “citizenship by
the virtue of ‘blood’ is a political construction but that more traditional ways Cherokees
define ‘blood’ in ways that are no necessarily synonymous with ancestry.” 89
Contemporary implications for this are rampant. African Americans are typically kept
outside of the nation, due to a preference for white attitudes within the nation. This work
is helpful in the role that race and racial ideology played in the mission churches and its
allowance for multiple ethnicities functioning alongside one another.
In 2005, Nancy Shoemaker produced a monograph addressing this issue entitled A
Strange Likeness: Becoming Red and White in Eighteenth–Century North America. 90
Shoemaker brought a fresh assertion to the table: the issue of commonalities. Indeed, so
many scholars remained so focused on the differences between Europeans and Native
Americans that few have thought to examine how they are similar. To be sure, they
shared expectations about land, gender, race and politics. For instance, she argued that
European settlers, as well as Native Americans, “conceptualized land as sovereign
territory.” 91 Marking land with painted posts and creating tracts of land for specific
groups serve as examples of this assertion. Further, both peoples had a shared
appreciation for the past and recording the past. This exploration of commonly held ideas
allows historians to further plumb the depths of biculturalism and multiracial spaces of
88
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interaction between whites, Native Americans and African Americans. Shoemaker is
particularly helpful to this work in examining religious commonality, although
Shoemaker does not spend an extensive amount of time on this topic. Both peoples are
religious and both find cultural significance in expressions of faith.
Later, Andrew Frank provided the historiography with a much-needed
examination of biculturalism on the early American frontier. Frank points out that, in
contradiction to textbook interpretations of intermarriage, the Creeks intermarried with
Scotsmen and Britons, who “fathered children with Native American women” while also
“beyond the prying eyes of the European American observers.” 92 This interracial
interaction hints at a western frontier mindset with regard to race that was much more
fluid and accepting of a variety of perceptions regarding racial mixing. Frank is careful to
note that previous scholarship focused on “boundaries and fixed cultures” whereas racial
“fluidity” actually “reigned.” 93 Frank was able to display the Creek tradition of
hospitality and inclusiveness to outsiders while also showing how traders, fugitives,
captives, remnant groups and refugees from other tribes continued to help the Creek
Confederacy recreate itself. Finally, Frank’s analysis is helpful because it gives us a
unique insight into the already multiracial culture of certain Native American nations.
This work contributed to an understanding of the multiracial nature of both the Choctaw
and Chickasaw mission churches and the peaceful as well as hospitable nature of the
relationship between the variety of races worshipping, teaching and learning in these
spaces. 94
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Earlier histories of Native American peoples, such as those describing the
Cherokee and Creek, help shed light on the missionaries and their interactions with the
Choctaw, Chickasaw and the issues of race encountered. Since Cyrus Kingsbury,
missionary to the Choctaw, was stationed among the Cherokee for a length of time prior
to his move west, it is especially helpful to understand how Christianity and Native
American religious traditions entangled.
After several books focusing on the Cherokee, William G. McLoughlin’s After
the Trail of Tears: The Cherokees Struggle for Sovereignty, 1839-1880 perhaps provided
the most thorough social, cultural and political history of the Cherokee as they struggled
to fight for autonomy throughout the antebellum era and into Reconstruction. Due to the
time period and focus on the nation pre and post- Civil War, McLoughlin’s framework
with the Cherokees fits nicely with the Choctaw and Chickasaw since Cyrus Kingsbury,
missionary to the Choctaw, originally spent several years as a missionary to the
Cherokee. He also does well to trace the history of the Cherokees by synthesizing a
number of historical texts on the nation while uncovering previously unused primary
resources. However, McLoughlin’s work seemed to lack nuance and complexity.
For instance, rather that seeking to understand the mixed-race Cherokee and their
abandonment of traditional Cherokee ways, McLaughlin forsakes their exploits, actions
and influence as having any historical significance. This lack of an even-handed approach
to understanding the bi-racial makeup of the Cherokee is both bothersome and
concerning. McLaughlin’s work pushes this research in the importance of trying to
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objectively understand the historical context of all parties involved rather than turning a
very complex historical situation into a false dichotomy of “good” and “evil.” 95
McLaughlin’s treatment of missionaries among the Cherokee was more nuanced.
More at home in the sphere of religion, McLaughlin did an excellent job in Cherokees
and Missionaries of displaying the complexity and distinctions of the historical cast of
characters. Indeed, he argued that the Cherokees were focused on “ideological and social
reorientations” as a result of Christian influence, as well as maintaining Cherokee
religious traditions. McLaughlin also saw white missionaries interactions with Cherokee
and how these forced the missionaries to “make critical reevaluations of their own
culture.” 96 This framework provided a lens in which to think through how missionaries to
the Choctaw and Chickasaw were able to reflect on their own culture and what was
acceptable eschewing what was not useful.
One of the most important texts in the historiography of slavery and Native
American peoples was Slavery and the Evolution of Cherokee Society, 1540-1866 by
Theda Perdue, which was originally Perdue’s dissertation. Perdue traced the history of
the Cherokee from colonialism up to the mid nineteenth century, while examining how
the institution of slavery played a role in each epoch. Ultimately, Perdue is seeking to
answer the question of a cultural shift. Why would a society that was largely harmonic
with its relationship to other human beings suddenly see human beings as property to be

95

William G. McLaughlin, After the Trail of Tears: The Cherokees’ Struggle for Sovereignty, 1839-1880
(Chapel Hill: University of North Carolina Press, 1993), Brad Agnew, Book Review in The Journal of
American History (Vol. 81, No. 4, March., 1995). pp. 1714-1715.
96
William G. McLaughlin. Cherokees and Missionaries, 1789-1839 (New Haven, Ct, 1984), pp. 1-2.

62

owned? Ultimately, Perdue found that the Cherokee adopted a culture of the Europeans in
order to survive. 97
Duane King’s collection of essays entitled The Cherokee Indian Nation: A
Troubled Nation, shed more light on this issue of cultural survival. Theda Purdue’s essay
on slavery and its transformation over time examined the slaves’ roll in mission churches.
Further, Richard Iobst’s assertion that “No American of the eighteenth or nineteenth
centuries gave the rights of red men serious thought,” is useful when thinking through a
white, nineteenth century missionaries’ perspective. 98 Finally, two anthropological essays
by Witthoft and the Warhaftigs displayed how family life and religion, largely infused
through missions, might have affected the culturally conservative among the Cherokee
therefore exploiting existing power relationships within the nation. This rich resource
displayed the impact of religion in the nation, but also how missionaries and mission
stations were not always destructive to Native American society, but, in some ways, were
useful.
A few years later, Daniel Littlefield’s Africans and Creeks: From the Colonial
Period to the Civil War examined the relationships among whites, the mixed race elite,
enslaved Africans and the Creek. His findings illumine similar relationships, especially in
the context of the church, among the Choctaw as well as the Chickasaw. 99 Like what
happens to the Choctaw and Chickasaw, Littlefield sees the Federal Government, as well
as the southern slavocracy, playing a tremendous role in proliferating slavery among the
Creeks. Further, similar to the influence mixed-race elites exerted among the Choctaw
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and Chickasaw, Littlefield found that racial mixing between the whites and Creeks
created a “mixed offspring,” which “dominated Creek affairs, carried Anglo-Saxon
values into the Creek nation, and readily accepted government efforts to ‘civilize’ the
Creeks.” 100
Littlefield also saw racial prejudice among the Creeks, which he attributed to
early white settlers’ “divide and conquer strategy” in order to keep enslaved Africans
from aligning with the Creeks against them. However, Littlefield found that the small
number of slaveholders among the Creek was minor compared to the Choctaw. Finally,
Littlefield admitted that a variety of missionaries worked within the Creek nation during
this period, but their papers and personal correspondence went largely ignored. A fuller
examination of the presence of these missionaries would more fully illumine the role of
religion, missionaries and their impact in a multifaceted racial society among the Creeks.
Soon after his work on Creeks, Littlefield moved to examining the freed Africans
among the Chickasaw in his The Chickasaw Freedmen: A People Without a Country. 101
Similar themes existed in this book to Littlefield’s examination of slavery among the
Creeks. Mainly, that slavery was transferred from white to Native American society.
While the focus of the work is after the Civil War, Chickasaw attitudes towards the
freedmen during this time also reflect notions of the enslaved African in the antebellum
context. In 1866, the Five Civilized Tribes decided to accept freedmen as members of the
nation or as citizens. However, a “joint Choctaw-Chickasaw treaty with the United States
stipulated that if the freedmen were not adopted into the tribe within two years, the
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government would remove them from Indian lands.” 102 Littlefield posited that the
government took no action and therefore, the Chickasaw freedmen “occupied an
anomalous position, lacking citizenship of any kind.” 103 Further, he argued that a
powerful racial prejudice was common among the Chickasaw and as a result the
freedmen suffered from discrimination. This post-bellum and post-removal history
provided insight into pre-removal and antebellum racial attitudes of the Chickasaw,
which were no-doubt present in mission schools and churches.
Building on Littlefield’s work on Africans and Creeks, Gary Zellar produced
African Creeks: Estelvste and the Creek Nation. 104 Zellar made the argument that African
Creeks played important roles in the formation of cultural identity. As workers,
interpreters and even political figures, these individuals left their imprint on the nation.
Most importantly, similar to the Choctaws and Chickasaws, African Creeks embraced
Christianity early, adopted it and grew its teachings from their own communities to the
rest of the Creek nation. Further, some of the first African American soldiers to enlist in
the Union army were African Creeks. Among the Creeks, prior to removal, African
Creeks participated in relatively equal settlements of forty acres, possessing mules and as
small farmers. Like the interpreters and ecclesiastical figures in the Choctaw and
Chickasaw mission churches, African Creeks were able to create spaces of equality with
much more social, cultural, political and even economic maneuverability than in typical
white society.
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Finally, Zellar examined how groups divided themselves along racial lines. For
instance, African Creeks were not always welcoming to “state negroes” or Africans
considered outside of the nation. African Creeks considered African American emigrants
unwelcome and likewise African American emigrants were troubled by the unwillingness
of African Creeks to “share their ‘privileged’ position within Creek society.” 105 This reexamination of African Creeks pushed the understanding of the role enslaved African
Choctaws and Chickasaws played as important figures and potential leaders in the
mission churches.
Yet another work with regard to slavery and race among Native Americans was
Celia E. Naylor’s African Cherokees in Indian Territory: From Chattel to Citizens. 106
Naylor builds on Daniel E. Littlefield’s The Cherokee Freedman: From Emancipation to
American Citizenship, but she did so by paying close attention the WPA narratives and
how African Cherokees actually saw themselves. Naylor argued that African Cherokees
never really gained full equality within the Cherokee nation, somewhat mirroring the Jim
Crow South through insufficient school facilities and the exclusion of freedmen from
receiving federal payments to the nation. Finally, Naylor showed that the Cherokee
nation never welcomed African Cherokees fully into the life of the nation. This work
thinks through pre-removal interracial interaction and is applicable to understanding
interracialism in mission churches. Further, racial exclusion had roots in pre-removal
contexts and it is important to consider the mission church’s role in supporting or
removing that racial exclusion.
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Adding to this important facet of the historiography, Tiya Miles explored slavery
and mixed-race Afro-Cherokee identity in her Ties that Bind: The Story of an AfroCherokee Family in Slavery and Freedom. Most importantly, Miles brought to the
forefront a topic that had long been neglected by the historiography: slave ownership by
Native Americans. Her narrative of a Cherokee-African family helps provide some
insight into this controversial dynamic. Miles “examines the changes over time in
Cherokee gender roles, the matrilineal kinship system, and the Cherokee system of
African slavery.” 107 The Cherokees used enslaved Africans to advance economically, but
also “and more importantly, as evidence of Cherokee civilization and acculturation.
Cherokees wanted to demonstrate their right to exist as a sovereign nation independent of
the United States.” 108 Therefore, while there was an “Americanization” of Cherokee
culture, “the Cherokee Nation borrowed political systems and racial ideologies from the
United States to avoid being colonized by the United States.” 109
Miles ultimately comes to the conclusion that, initially, the Cherokee system of
slavery was more in flux than previously thought and largely reflected attitudes of equity
in the Cherokee’s historical relationship to human beings, both in and outside of the
nation. Also, several enslaved Africans considered indigenous owners as better owners,
suggesting that perhaps the institution of slavery under Native Americans was somewhat
milder in comparison to whites. However, Cherokee notions of slavery eventually
devolved to racial prejudice and caused Cherokees to distance themselves from Africans
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in an effort to obtain a superior social ranking in the mid to late nineteenth century. 110
Simply, Cherokee, mixed-race elites began imitating southern, white planters.
While this estimation is no doubt true for this one mixed-race family in Cherokee
nation, not all of the book’s findings fully reflect attitudes of the Chickasaw, Choctaw,
the enslaved Africans they owned as well as the missionaries’ thoughts and feelings
toward slaves. Miles is helpful in understanding how a largely white slaveocracy had a
tremendous impact on the cultural landscape, but this perspective also robs Native
Americans of their own agency and ability to maintain a cultural autonomy in the face of
hegemony. Indeed, the Chickasaw and Choctaw were able to achieve syncretism in
slavery, just like their religious attitudes, and pragmatically borrow what was helpful to
them from the institution of slavery while also negating aspects that seemed outside of
their own cultural value system. This framework certainly applies to how the Choctaw
and Chickasaw used the missionaries to achieve their own goals. To be sure, Miles’
examination is needed, but more must be built on the outcomes of the work, especially
how it relates to other nations, their attitudes of slavery and how religion influences those
attitudes. Miles, along with Fay Yarbrough, continued to examine issues of race, slavery
and the Cherokee in important recent works: Race and the Cherokee Nation and The
House on Diamond Hill.
In Race and the Cherokee Nation, Fay Yarbrough was able to understand the
development of racial thought among the Cherokee through three distinct cases, while
Miles’s The House on Diamond Hill, largely focused on one. In one case, an enslaved
woman named Molly became a member of the Cherokee nation, which altered her status
and identity from African to Cherokee. The two other cases involving the children of
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Shoe Boots and Cherokee freepersons explain the complexity of racialized thought
throughout the nineteenth century. Ultimately, Yarbrough concluded that through the
study of “marriage laws and citizenship rules enacted by the Cherokee government” that
“Cherokees learned over time how to use racial ideology to defend their identities and
national sovereignty.” 111 Thus the Cherokee adopted similar patterns to European views
of race. In white society, whites were superior to African Americans. In Cherokee
society, African Americans were subordinate to both Europeans and Native
Americans. 112 Similar patterns were apparent in mission churches and schools but were
more fluid as the mission churches progressed throughout the 1820’s and 30’s.
In The House on Diamond Hill Miles deconstructed the myth of this Georgia
plantation home converted to a historic site as representative of a peaceful and
picturesque Southern aura. As Miles was careful to note, “The elephant in the plantation
parlor…is black chattel slavery, which mars the purity of mint julep moments, undoes the
pleasure of white-only leisure, and justifies the wreckage of a bloody Civil War.” 113
Troubling to Miles is the collective memory created of the home largely crafted by public
historians and popular representations. Her pointed and poignant question: “What stories
are allowed and disallowed, voiced and suppressed, at this beloved historic site?” rings
throughout the monograph. 114 Miles’ belief was that posing these types of questions
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ultimately “point us toward a new understanding of the meaning and value of historical
sites to our sense of regional as well as racial identity.” 115
Central to this work is a story at the confluence of gender, religion and race:
Peggy Vann. Vann was a Cherokee woman who suffered under terrible abuse from James
Vann, her husband. She also later became the first Cherokee convert to the Moravian
mission at Diamond Hill. Miles believes that “Peggy’s story indexes the disruption of
Cherokee cultural matrifocal and matrilineal traditions –in which women held a great
deal of autonomy and power- by a colonial gender system in which male power was
enforced through violence.” 116 Buttressing Miles’ argument in Ties that Bind that
Americanization contributed to deteriorating Cherokee relationships with women and
slaves, The House on Diamond Hill added more fuel to the fire. Indeed, James Vann,
while often seen as example of Cherokee “progress,” was actually “notoriously violent
towards his wife, the men and women he enslaved, and other Cherokee men.” 117
Miles’s work helped shape notions of multiracial, nineteenth century spaces with
regard to how they are remembered and noting the complexity that surrounds them. Her
work reminds historians of the importance of placing women, minorities, and others
whose voices are often muted at the very center of the story. Indeed, placing missionary
women, enslaved women and Chickasaw and Choctaw women of color will all be key
components to understanding nineteenth century mission spaces on the southern frontier.
In order to understand these spaces, it is necessary to shift into the historiography of
Native Americans and Missions where William McLoughlin casts a large shadow over
the historiographical framework. In Cherokees and Missionaries his treatment of
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missionaries is both balanced and respectful. 118 Indeed, far from the harbingers of
acculturation and disease, McLoughlin provided examples of nineteenth century
missionaries as political and even civil rights advocates. These missionaries “defied
convention and law to defend what they believed to be morally right.” 119 Individuals such
as Samuel Austin Worcester and Elizur Butler went to prison advocating the rights of
Cherokees. Others McLoughlin sees as “struggling personally to resolve profound
questions regarding the relationship of church and state.” 120
Also, The fields of anthropology and ethnohistory have certainly enhanced the
understanding of Native American culture, particularly with the work of Robbie Ethridge.
Ethridge’s works including Creek Country: The Creek Indians and Their World, 17961816, From Chicaze to Chickasaw: The European Invasion and the Transformation of
the Mississippi World, 1540-1715, and her co-edited volume The Transformation of the
Southeastern Indians, 1540-1760 have enhanced historians understanding of how
European incursions and invasions into Creek and Chickasaw country in the southeast
created much transition across the cultural landscape left a tremendous impact on Native
American society moving into the nineteenth century. 121
In order to fully understand missionaries and religion among the Choctaw and
Chickasaw, an overview of Cherokee history is needed. In Cherokees and Missionaries
McLoughlin, for perhaps the first time in the historiography of Native American
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missionaries, went beyond an examination of the preacher in the pulpit and into the
Native Americans occupying the pews. McLoughlin reminded us that Native American
indifference and outright opposition to the teachings of missionaries was common.
However, those that did attend the congregations of the Moravians, Methodists,
Congregationalists and Baptists, often picked and chose what they wanted to hear and
believe. McLoughlin argued that few missionaries intermarried with the nation, attempted
to learn Cherokee or adopt cultural patterns. Indeed, the missionaries gravitated toward
interacting with mixed-race Cherokees of European descent. This helped tremendously in
thinking through the missionaries to the Choctaw and Chickasaw. To be sure, according
to McLouglin missionaries were often comfortable with cultural patterns, married into the
nation and began to soften on entrenched Eurocentric philosophies.
Further, McLoughlin’s expansive denominational overview included the
Methodist James J. Trott and the Baptist Evan Jones, both men who fought for the rights
of the Cherokee even with their own denominations renouncing their efforts. Further,
Daniel Butrick, a missionary, criticized his colleagues for their close association with the
Treaty Party and his superiors for permitting the appraisal of mission property.
Just like Kingsbury, who labored among both the Cherokee and Choctaw, Butrick
received support from the American Board of Commissioners for Foreign Missions. 122
Finally, McLoughlin showed missionaries who “adapted to Cherokee society and
defended Cherokee rights.” 123
Further, it is from McLoughlin that we understand syncretism: with regard to a
blending of Native American religion with Christianity. Indeed, McLouhglin attributed
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much success of missionaries to “their tolerance of Cherokee religious practices and their
willingness to permit the Cherokees to adapt Christian teachings to their own cultural and
spiritual needs.” 124 This is also evident in the missions to the Chickasaw, Choctaw and in
understanding the missionaries, enslaved Africans, mixed race and full blooded Native
Americans in these contexts. However, one must look very hard to find any Presbyterians
in McLoughlin’s historical overview. T.C. Stuart labored among the Chickasaw as a
Presbyterian and while Kingsbury started his career as a Congregationalist, he eventually
joined the Presbyterian ranks.
Following in McLoughlin’s and Perdue’s footsteps, another monograph
addressing Native American nations, religion and the institution of slavery, arrived in
2005. Slavery in the Cherokee Nation: The Keetowah Society and the defining of a
People, 1855-1867 by Patrick Minges examined the Cherokee nation and debates over
slavery, the Christian missionaries and interracial marriage. However, Minges picks up
after removal. What Minges found was a deeply divided nation with regard to the
peculiar institution. There were those in the nation who wanted to adopt white cultural
patterns, while many wanted to go back to the Cherokee ways. Indeed, the “Chereokee
clashes over chattal slavery were symptomatic of a larger contest for power between”
those “who advocated the adoption of white Americans’ social and economic patterns
and those who sought to preserve” the “old ways.” 125
Minges pushed understanding of the impact of Christianity and mission churches
on the Cherokee view of slavery. In one missionary church, a Baptist missionary named
Evan Jones was able to convince several “old ways” leaning Cherokees that enslaved
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Africans should eventually be free. Those who converted to Christianity and felt this way
organized the Keetowah Society, which attempted to use this organization to consolidate
political power within the nation in order to bring back the old Cherokee ways.
According to Minges, the Keetowah society had its own tri-focal ecclesiastical
relationships where white missionaries, enslaved Africans and Native Americans
functioned within a church structure with relative equality. Minges went on to argue that
the recognition of black humanity was a combination of mission activity in conjunction
with with a broader cultural and political movement within the Cherokee nation. Minges
explored the impact of Christian missions with regard to race and the institution of
slavery. However, his tri-racial focus sometimes lacks complexity in examining
ecclesiastical relationships fully. Minges is also working from a post-removal
historiography and perspective.
Another post removal work related to Choctaw culture was Clara Sue Kidwell’s
The Choctaw in Oklahoma: From Tribe to Nation, 1855-1970. Kidwell leans on her
earlier work with regard to missionaries and sees this time period as helpful in
understanding later Choctaw notions of private property. Further, Kidwell points to the
tensions “between full-blood and mixed blood elements.” 126 These tensions help explain
pre-removal multiracial tensions within the Choctaw nation and also the complexity of a
space combined with race, religion and gender.
Later Valerie Lambert produced Choctaw Nation: A Story of American Indian
Resurgence. While this work mostly focused on post-removal history and nation
building, Lambert did posit the important role that pre-removal Choctaw history played
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in developing a post-removal political order. Indeed, “from the creation of the Choctaw
tribe out of the crumbling Mississippian chiefdoms of the Southeast, through forced
removal and allotment, the Choctaws have a long historical legacy of upheaval and
resurgence that influences Choctaw culture and politics today.” 127 Most importantly,
Lambert argued that Choctaw identity was something that shifted over time, “from a
more inclusive identity based on self-identification to a more tribally sanctioned identity
based on legal documentation.” 128 Similar to the Cherokees, identity, race and adoption
of white culture played a significant role in this identity shift. To be sure, pre-removal
efforts of white missionaries contributed to this shift.
In the early nineteenth century, “federal policy [to the Native American] was
unrepentantly Christian and assimilationist in its intent.” 129 John C. Calhoun and Thomas
McKenney as well as other early Republic agents of the U.S. government repeatedly
ignored the first amendment to the Constitution and sought to use “Christian missionaries
to mold Indians into the models of American society.” 130 Early missionary attempts at
molding Choctaw and Chickasaw gave way to the power and influence of Choctaw
leaders, who “demanded that they teach Choctaw children to read and write and do
mathematics.” 131 Indeed, missionaries soon realized that the Choctaw and Chickasaw had
their own views and uses for missionaries. Indeed, “Choctaw leaders saw missionaries as
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a means of gaining an education in the white man’s ways so that they could learn to deal
with the forces infringing on their lives.” 132
Clara Sue Kidwell argued that the missionaries came with a spiritual intent, but
that that the interests of the Federal Government tainted their teachings. To be sure, it
cannot be denied that the American Board of Commissioners for Foreign Missions’
connection and partnership with the Federal Government severely weakened the
credibility of the missionaries among the Choctaw and Chickasaw people. As Kidwell
explained, “Government policy fed white land hunger and finally to a policy of
separating Indians entirely from white society, and from their lands.” 133 Finally, Andrew
Jackson’s removal polices showed both “his own nationalistic idea that Indian Nations
could not remain within the boundaries of the United States” and his belief that Native
Americans were “impediments to the development of American lands.” 134 While Kidwell
does a good job of linking missionary impulse with Federal interests, her argument on the
impact of the Christian missionaries among the Choctaw lacks complexity. Indeed, a
more nuanced view of the missionaries is needed if we are to fully understand their
relationships to the Choctaw people and thus their impact in American history.
While historians have pointed to acculturation of the Choctaw as the norm, other
scholars have maintained that “change over time does not necessarily mean the loss of
culture” and that “theory building around ethnicity” should mark our understanding. 135
Kidwell’s contention that while the role of the missionaries “moved full circle in shaping
the lives of the Choctaw people” they were essentially turned out to be “major agents
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of…assimilation.” 136 While this is no doubt true, it is also fair to say that the relationships
between missionaries and Native Americans were not solely based on attitudes of
assimilation. In many ways, the relationships between missionaries and Native
Americans existed on a sort of “middle ground” where Choctaw and Chickasaw leaders
exerted influence over the missionaries and forced them to make concessions in their
policies. Further, the presence of African American slaves and mixed race Native
Americans complicates the old models and paradigms limiting the discourse to whites
and Native Americans. Indeed, multi or quadri-racial communities developed where
assimilation was often reciprocal.
Mission churches were also spaces for interracial interaction, ecclesiastical
equality, mutual educational edification and even liberation. The mission church offered
a space on the fringes of southern society where missionaries often pushed the envelope
of contemporary social mores regarding race and gender. Missionaries often found
themselves at the very center of these interactions and, given the fiercely racialized
southern religious hierarchy and atmosphere of the early nineteenth century, missionaries
to the Choctaw and Chickasaw would find themselves both geographically and culturally,
on the fringe. These complexities help us further understand the interracial nature of the
early nineteenth century South and how religion played an important role in providing a
space for interracial interaction.
In 2003, Bonnie Sue Lewis built on Kidwell’s work with her important Creating
Christian Indians: Native Clergy in the Presbyterian Church. 137 In the debate of whether
a Native American could be both “Christian and Indian” Lewis is decidedly in the
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assenting position largely through Native American Presbyterian ministers to the Dakota
and Nez Pierce. Lewis is a careful scholar of congregational life and does well to tease
out the notion of “band organization” and its impact on the Native church. Lewis points
to several instances where “many converts explicitly conceived of their new lives in
terms of a separation from their non-Christian tribal members.” 138 Forming separate
communities along religious lines became commonplace. One individual named James
Dickson, described it saying “separating myself from many of my heathen friends, even
my father.” 139 This rejection of tribal kinship networks was significant for new converts,
but new networks formed along religious lines. Lewis adds that this rejection “was not so
much a rejection of traditional ways as a redefinition of them in the profound cultural
upheaval of the era.” 140
Lewis is also careful to connect spiritual revivals happening within the nation,
prior to the introduction of emotional religious revivalism in Methodism and
Presbyterianism, to later missionary efforts. She also examines the mission schools
among the Nez Perce and is able to display how women often played a central role in the
training of clergy. While shying away from terms such as ecclesiastical equality, Lewis
does hint at these missionary spaces as places where women and minorities found
cultural significance in the nineteenth century United States.
Also strong in Lewis’ examination is the insistence of Native clergy in creating a
symbiosis of both Christian and Native American beliefs and values. There is a
borrowing from one another similar to what other scholars have referred to as religious or
racial reciprocity. Further, Lewis brings out interracial and gender characteristics, which
138

Lewis, Creating Christian Indians, pp. 97-98.
Ibid., p. 97.
140
Ibid., p. 97.
139

78

were useful in thinking through the mission schools to the Choctaw and Chickasaw. Most
helpful to this work, Lewis is able to explain the tenuous line that Native clergy walked
between cultural expectations and religious demands.
Indeed, the lives of individuals like Cyrus Kingsbury, T.C. Stuart, Charles
Colcock Jones, John Adger, and John Girardeau, have shown that missions to slaves and
Native Americans occasionally served as an avenue for sympathetic whites to mitigate
the harsh treatment of enslaved Africans or Natives and to alleviate the condition of the
enslaved African while simultaneously not risking one’s status in society. Indeed, there
are many inconsistencies, nuances and complexities inherent within the study of slave
missions. As Donald Mathews has stated,
Identified with the efforts of antebellum southerners to vindicate their
social system, the mission as a historical institution and idea has suffered
from the sentimentality of conservatives and the righteous indignation of
radicals. Awareness of class interest, religious self-delusion, and racial fears,
however, should not prevent historians from considering the ironies and
almost hopeless contradictions that bemired southern evangelicals. If the
mission was a movement to impose social control, it nevertheless sprang
from some of the best inclinations of white southerners. And if the best
was inadequate to deal with social problems, perhaps the monumental
quality of the inadequacy is worth remembering. 141

While no-doubt bemired, the example of Presbyterian missionaries in Mississippi,
Georgia and South Carolina presents similar issues of ambivalence towards Native
Americans and the institution of slavery among southern evangelicals to which Donald
Mathews makes reference. Indeed, internal, and sometimes external, contradictions
“bemired southern evangelicals” and the lives and work of Cyrus Kingsbury, T.C. Stuart,
Charles C. Jones, John Lafayette Girardeau and John B. Adger bear witness to that
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struggle. 142 However, prior to Chickasaw and Choctaw removal and throughout
occupation of reservations in Oklahoma, Christian missionary men and women worked
alongside and cultivated relationships with their indigenous neighbors.. One of those
individuals was Cyrus Kingsbury: Missionary to the Choctaws.
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CHAPTER II – REV. CYRUS KINGSBURY, THE ELLIOTT MISSION AND THE
CHOCTAW NATION IN MISSISSIPPI
Serving as the first missionary to the Choctaw nation, Cyrus Kingsbury started his
missionary work in 1818. His initial goal was to set up a mission station, a school for
Choctaw children, and to share his knowledge of the Bible with Native Americans in
Mississippi. Kingsbury came to Mississippi by Choctaw invitation and labored among the
Choctaw until his death in 1870. Arminta Scott Spalding, historian and biographer of
Kingsbury, mentioned the impact of Kingsbury’s school among the Choctaws noting,
“seeds sown by dedicated missionaries were nourished in the minds of the Choctaw
people and matured into a harvest of educated leaders and citizens. The principles learned
in these schools became fundamental components of the social, political and economic
institutions of the Choctaw Nation and the State of Oklahoma.” 143 Further, she argued
that these missionaries devoted their “lives, tirelessly and sacrificially, under extreme
hardships and with no personal gain to themselves” and that they were motivated by only
one thing, “the ultimate good and welfare of the Choctaw people.” 144
While no doubt Spalding wanted to present a counterexample to much scholarship
being “written and said” at the time “accusing missionaries and Christianity of
contributing to the abuses suffered by the Native Americans through their relationship
with the government and the dominant society,” it does not preclude Kingsbury from
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partaking in and even sustaining such abuses. 145 Like his contemporary T.C. Stuart
among the Chickasaw, Kingsbury worked in a complex ecclesiastical structure where he
had to maneuver cultural, racial, and theological expectations of a burgeoning early
nineteenth century republic as well as an expanding territory and state whose citizens had
an eye for land occupied by the Choctaw and Chickasaw.
Others have described the missionaries simply as agents of the Federal
government with assimilationist agendas. This is an intriguing point, but misses much of
the complexity in the relationships between missionaries, enslaved Africans, full-blooded
Natives and the nuance of mixed-race elite leadership among the Choctaw and
Chickasaw. Further, scholars like Clara Sue Kidwell and Arminta Spalding have made
admirable attempts at understanding Choctaw missions especially with regard to the
impact of education, but have missed how the mission provided a space for interracial
interaction, ecclesiastical equality, inclusive racial thinking and liberation unknown in
many other spaces in the U.S. South in the early nineteenth century.
To be sure, missionaries like Kingsbury had a difficult task. In one sense, they
were accountable to their denominations and the American Board of Foreign Missions,
who supported them financially. Further, missionaries were sometimes caught in the
difficult crossfire of Native American expectations and an impending, westward-focused
Federal Government with its competing vision for the future of the southwest. Serving,
sometimes as agents on behalf of both parties, missionaries like Kingsbury exerted
caution in walking a tenuous political line. While Spalding contends that missionaries
pursued only “the ultimate good and welfare of the Choctaw people,” missionaries also
served as assimilationist “teachers in guiding them into the fulfillment of their goal of
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coping with an Anglo-American dominated society.” 146 This relationship produced some
unintended consequences that may have eschewed the intentions missionaries possessed
regarding the Choctaw’s ultimate good. However, it is also myopic to simply write-off
the missionaries’ intentions and work as only imperialistic and destructive. No doubt,
missionaries like Stuart and Kingsbury made tremendous strides in developing positive
relationships with Native American communities and therefore occupy a different and
unique category among early nineteenth century religious figures.
Indeed, as will be examined later with the Chickasaw, Kingsbury’s own culture
and dominating pressures influenced his philosophy regarding removal. Examining
Kingsbury’s missionary work among the Choctaw elucidates a kind of middle road.
Kingsbury’s ministry includes examples that seem contrary to prevailing cultural
expectations regarding race, education and the status of Native Americans in the early
Republic. However, at other times Kingsbury seems to simply be a cog in the machinery
or simply as an agent of the Federal government, thus helping to bring about eventual
removal and the downfall of the Choctaw’s presence in Mississippi.
While Spalding’s study is “an attempt to show that they did not destroy and rob
the Choctaws of their cultural heritage and values, but instead, enhanced and enriched
their lives,” and while Kidwell’s study focuses on the missionaries’ role as agents and
assimilationists, this study of missionaries among Native Americans attempts to display a
more holistic and complex picture, which understands missionaries’ attempts at both
“enriching” the lives of the Choctaw, while also, perhaps unwittingly serving to, in a
variety of ways, dismantle Native American society in Mississippi. Rarely is an event in
history an easy “either/or” conclusion. For instance, the current historiographical debate
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either posits the missionaries as agents of cultural enrichment or destruction. Typically a
variety of factors shape the historical context and typically a “both/and” approach is
preferred. For instance, missionaries at times potentially served to enrich Native
understanding and at other points worked to destroy it. Potentially, Kingsbury’s very
legitimate “unfeigned love” and “concern for the Choctaws and their welfare” could
simultaneously serve to bring about demise. 147
Considered a sort of father of missions to Native Americans in the West,
Kingsbury’s headstone read: “C. Kingsbury, D.D., died June 27, 1870. Aged 83 yrs., 7
mo., 4 ds. ‘Live for Christ’ was his Living and Dying Theme.” 148 Unlike T.C. Stuart and
the missionaries to enslaved Africans examined in later chapters, Kingsbury was a
northerner. He was born in Alstead, New Hampshire on November 22, 1786. A student at
Brown University, he eventually attended Andover Theological Seminary where
considerations of a life as a missionary had lived repercussions. Indeed, Kingsbury often
engaged in “rigorous exercise to prepare himself to endure the labors and hardships of the
missionary life.” 149
However, domestic missionary work for young seminarians in the early
nineteenth century provided mostly two separate vocational spheres: Native Americans or
enslaved Africans. Toward the end of their seminary studies, Cyrus Kingsbury and
Samuel J. Mills, a founding member of the American Colonization Society, debated
whether they would become missionaries to Native Americans or enslaved Africans.
Kingsbury expressed his desire to labor among Native Americans and Mills went on to
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serve in attempting to establish a colony of freedmen on the western coast of Africa. 150
Mills was also known for his participation in the haystack prayer meeting among four
other students at Williams College in 1806. Coming out of the Second Great Awakening,
these prayer meetings were part of a larger movement in “religious awareness and
revivalistic spirit that swept the land.” 151 This meeting, as well as the larger nationalistic
and religious movements, would be seminal in shaping the life of domestic Protestant
missions over the next century.
Further, the idea of mission schools to Native Americans was of significant
concern to Mills and his colleagues. Later, Mills helped to organize the American Board
of Commissioners for Foreign Missions (ABCFM) in 1810, which was a nondenominational missions organization supported by several Presbyterian and
Congregational churches in the Northeast. 152 Members of this organization were
particularly interested in missionary activity among native or indigenous peoples.
According to one account, “four students from Andover Theological Seminary,
Adoniram Judson, Jr., Smauel Nott, Jr., Samuel J. Mills and Smauel Newell, some of
whom had been students at Williams, presented a brief petition to the assembled
Congregational clergy in Bradford, Massachursetts, on the duty and importance of
personally attempting to a mission to the ‘heathen.’” 153
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While the initial work of the ABCFM focused on overseas missions, the board
also discussed work among “pagan aborigines.” Cyrus Kingsbury was one of the first
men appointed by the ABCFM for this work. On, Sept. 29, 1815, Kingsbury was
“ordained by the Association of Congregational ministers at Ipswich, Massachusetts,”
and the ABCFM quickly followed with a commission to serve as a missionary to
southwestern Native Americans. 154 He departed in “February 1816, for his field of
missionary labor—first among the Cherokees and then to the Choctaws.” 155
On August 15, 1815, prior to his appointment and commission, Kingsbury
delivered a speech before students and faculty at Andover Seminary. Indeed, it was
Kingsbury’s intent to “dispel moral darkness and cruel superstition” with the “light of the
gospel.” He went on to describe how schools were the best way to approach this in order
to impress upon “the minds of children and youth” with “correct religious and moral
instruction and where they would be gradually formed to habits of sober industry.” 156 He
would later write to Secretary of War William H. Crawford that “it was not only a
‘dictate of humanity’ and a ‘duty enjoined by the Gospel’ but an ‘act of justice’ to extend
to the Indians this ‘distinguished blessing.’” 157 The focus of early missionary schools
would be to teach the English language, to read the Bible and other “valuable books,” and
industrious habits, which “they would require would also be of a vast importance to their
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religious improvement.” 158 Indeed, mission schools were the early focus for spreading
Christianity among Native Americans.
Christians, missionary societies and the Congregational Church were not the only
supporters Kingsbury enlisted. The Federal Government also supported and had a vested
interest in the work. Some have argued that this partnership “in an almost mystical way,”
provided “virgin lands and heathen souls” that were “open for the taking.” 159 It might
even be possible that the Federal Government was hoping to use Christianity to make
Native Americans more docile and submissive to their rule, perhaps facilitating an easier
removal of Native Americans to the west as opposed to open war.
Prior to his departure West, Kingsbury met with William Crawford, the Secretary
of War in 1816. Crawford was able to pledge the government’s favor and “such aid from
time to time as circumstances and success of the mission should seem to justify.” 160
Kidwell described the Federal view of Native Americans, mentioning that “Federal
policy tried to fit Indians into the yeoman farmer model, and it favored religion as a
vehicle” to making this a reality. Further, “If the Christian mind glorified Abel the
husbandman over Cain the hunter, then Christian values could transform the Indians in
ways consistent with the aims of the government and the expansion of American
society.” 161 To be sure, from the beginning, the Federal Government was using mission
agencies to accomplish their agendas, but agencies like the ABCFM, and missionaries
like Kingsbury, were using the influence, power, protection and capital of their Federal
Government to achieve their own goals. What hasn’t been fully discussed is how the
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Choctaw used both the Federal Government and the missionaries to protect their
interests.
Kingsbury had his first taste of interacting with Native Americans in the fall of
1816 when he met with Cherokee and Creek Indians about “tribal schools,” which seem
to be the result of a combined effort of the Federal Government and the ABCFM. 162 The
plan was to “establish schools in the different parts of the tribe under the missionary
direction and superintendence, for the instruction of the rising generation in common
school learning, in the useful arts of life, and in Christianity.” Both Kingsbury, the
American Board and the Federal Government were clear to the Cherokee and the Creeks
about their plan, “so as to gradually” make the “whole tribe English in their language,
civilized in their habits, and Christian in their religion.” 163 This was a common belief and
early on, while thinking about the missionary endeavor, “the American Board declared
that if the Indians were not civilized through the medium of Christianity, they would soon
become extinct, and if that happened, ‘their blood’ would be ‘upon this nation.’” 164 Little
did the missionaries realize, but they would become co-participants with the Federal
Government, in many ways, toward the shedding of much blood and many tears in the
eventual removal of Native American peoples from Mississippi.
Crawford pledged his support and agreed to have the government agent build a
schoolhouse, home for the teacher, and to give the school ploughs, hoes and axes “for the
purpose of introducing the art of cultivation among the pupils.” 165 In response, Kingsbury
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was to give an annual report on his methods of teaching. The Cherokee reluctantly
accepted the plan for mission schools and thus Kingsbury was a part of developing a
boarding school, which was “the first mission of the Board to the Indians of this
continent.” 166 The school was called Brainerd and Kingsbury worked there until March 7,
1817.
While teaching children of different ages at Brainerd, some “full-blooded
Cherokee; others ¾ white,” Kingsbury was also employed “preaching on the Sabbath”
with a “constantly increasing” congregation. Indeed, the 1817 Missionary Herald reports
that nearly 100 individuals were in attendance, “most of whom could understand our
language.” 167 By 1817, Kingsbury had already gained much experience teaching and
preaching to mixed, interracial audiences and working in multiracial contexts. Indeed, he
“operated a school for twenty-six young Cherokees, held Sunday school for thirty blacks
and preached every Sunday.” 168 This experience would be instructive for Kingsbury as he
began to realize that missions to Native Americans were not simply an experience of
racial homogeneity, but would require an effort to be all things to all people. In short,
Kingsbury got a glimpse, working among the Cherokees, of the racial variety that he
would later experience among the Choctaw.
Kingsbury was also interested in missions to the “colored people.” While
conventional understanding of missions to the enslaved at this point were centered on recolonization in Africa, Kingsbury would also have the opportunity to have an integrated
and interracial congregation in Choctaw mission churches. Indeed, these mission
churches were spaces where whites, Native Americans, enslaved Africans and mixed166
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race individuals could participate in a multifaceted, multicultural and multiracial
congregation.
Later in 1817, the ABCFM sent the Reverend Elias Cornelius to visit the
Chickasaws and Choctaws and report on their sentiments regarding education. His
committee reported, “Everywhere he was kindly received, & found dispositions highly
favorable to the objects of the mission.” Further, “the Choctaws and Chickasaws
demonstrated ‘not only a readiness but an ardent desire’ for schools.” 169 In 1818,
missionaries at the Brainard mission, “at the request of the Prudential Committee, gave
‘prayerful attention’ to the request of the Choctaw mission and selected Cyrus Kingsbury
and Mr. and Mrs. Loring Williams as ‘best suited’ for the work.” 170
In 1818, the Committee on Indian Affairs, a committee made up of members of
the House of Representatives, recommended a new policy concerning the Federal
Government’s role in the establishment of mission stations and schools among Native
Americans. The committee put forth this statement:
Your committee are induced to believe that nothing which it is in the power
of the Government to do would have a more direct tendency to produce this
desirable object [civilization] than the establishment of schools at convenient
and safe places amongst those tribes friendly to us...In the present state of our
country one of two things seems to be necessary: either that those sons of the
forest should be moralized or exterminated. Humanity would rejoice at the
former, but shrink with horror from the latter. Put into the hands of their
children the primer and the hoe, and they will naturall, in time take hold of
the plough; and as their minds become enlightened and expand, the Bible will
be their book and they will grow up in habits of morality and industry, leave the
chase to those whose minds are less cultivated, and become useful members of
society. 171
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That following March, Congress appropriated $10,000 a year to be used at mission
stations for instruction in the “mode of agriculture suited to their situation; and for
teaching their children reading, writing, and arithmetic….” 172 Later, Secretary of War
John C. Calhoun wrote that the funds, under the opinion of the President, “ought to be
applied in cooperation with the exertion of benevolent associations, or individuals who
may choose to devote their time or means to effect the object contemplated by the act of
congress.” In a seeming departure from the first amendment, this Congress, the President
and his cabinet were comfortable overtly applying public funds to privately funded
Christian organizations. It also seems as if the ABCFM and missionaries received a
financial subsidy to develop educational institutions, which served to buttress both
organization’s agendas. They welcomed this support.
From then on, the work of the missionaries among Native Americans in the
Southwest was essentially a partnership with the Federal Government. Kingsbury, Stuart
and others, who would come later, were inextricably tied to the government’s agenda.
While pursuing their own directives, as well as fulfilling the great commission as pursued
by the ABCFM, the missionaries were now also operating as Federal agents on behalf of
the Secretary of War. These missionaries had their own views of Christianizing,
evangelizing and educating the Native Americans, but imputed onto the missionaries,
regarding the status of Native Americans, were the hopes and desires of the House of
Representatives, Secretary John C. Calhoun and James Monroe, President of the United
States. Indeed, U.S. officials considered this plan, under the large umbrella of the Monroe
Doctrine, as the best possible way of creating a friendship with Native American nations
in goodwill and thus securing peace while also protecting the nationalistic interests of the
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United States government and securing a prominent foothold in expanding western
territories.
This reality tremendously complicated the work of Kingsbury and other
missionaries to Native Americans. While many missionaries who went abroad
experienced the freedom of conducting their mission stations according to the regulations
of the ABCFM and in accountability to the church, these missionaries no doubt felt the
weight of acting on behalf of both western Christendom and also the United States
Government. While these two entities often times possessed differing interests
throughout American history, this particular relationship displayed just how deeply
connected the two often were. Indeed, it is likely that the Native American perception of
the U.S. Government would have been that it was a Christian theocracy deeply interested
in people’s religion as a form of displaying civilization. It is also likely that Christian
missionaries perceived their own government in similar ways describing, upon first
contact with the Choctaw, a “strong tendency [among the Choctaw] toward a civilized
state.” 173 Indeed, it does not seem that missionaries understood the two as mutually
exclusive. In the mindset of the missionary, to be Christian was to be civilized. That the
Choctaw had a strong proclivity toward a civilized state displayed a tendency toward
Christianity. What no doubt was curious to Kingsbury and his colleagues was the
reluctance of especially full-blooded Choctaw to join the mission church.
Kidwell described a great chasm and “gulf that separated Choctaws and the
missionaries of the American board,” which might account for this reluctance among the
Choctaw. 174 The missionary’s belief in human depravity coupled with God’s work in the
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human soul through the illumination of the Holy Spirit had a regenerative effect by God’s
grace on man. If “an individual acknowledged sinfulness, it was a sign of God’s power at
work. If the person became anxious over the state of his or her soul, salvation was
near.” 175 On the contrary, Kidwell believed the Choctaw valued “personal freedom and
autonomy” not a hyper-Calvinistic controlling work of God. According to Kidwell, the
Choctaw believed that “every man could seek spiritual power and encounter spirits.
Although the spiritual world could convey special skills, it was also suspect.” Indeed, the
“alikchi men who attempted to assert control over others because of claims to spiritual
power, were suspect.” 176
While this gulf or “chasm” thesis hints at elements of the relationship between
native and missionary, it lacks both racial nuance and theological depth. Further, it does
not take into account the increasing levels of full-blooded Choctaw membership to the
mission in the eighteen twenties and thirties. Theologically speaking, personal freedom,
responsibility and autonomy have never been historically divorced from a Calvinistic or
Reformed theological perspective. Further, Kidwell uses this thesis to support the idea
that “Choctaw leaders were eager for education, not Christian salvation.” While elements
of truth in may be found this statement, it does not reflect a full picture of the
complicated ecclesiastical relationships that developed in the mission spaces.
For instance, what did Christian salvation mean to the Choctaw? If being
Christian meant that the Choctaw could continue to live on their land and pacify the
Federal Government as considering them civilized, then several Choctaws made that
decision. Several others made the decision to join the mission out of their own volition or
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through an autonomous decision undergirded by a real response in faith. It is neither
historically accurate nor is it appropriate to minimize this in order to have a clean-cut
framework through which to understand the Choctaw’s relationship to the missionary.
This approach also diminishes the very important role of men like Israel Folsom (along
with other mixed-race Choctaw elites), who make Christianity a very important part of
Choctaw education.
Finally, Kidwell equated the Choctaw ceding of lands with the Christianization of
the nation. Kidwell mentioned, “They were willing to follow the civilization policy of the
federal government and learn to live with their white neighbors. They were not interested
in ceding their lands.” Thus, for Kidwell, there is a connection between the missionary’s
presence and land cessation. It seems as if cultural or religious cessation merely is an
antecedent to land cessation. However, this view robs the Choctaw people of choice and
autonomy. Many Choctaw people picked and chose elements of Christianity to place in
their existing religious systems and frameworks. Was this a cultural cessation or a way to
add to the fluid nature of Choctaw culture? It seems that Choctaw culture was not very
rigid, and very non-orthodox, doctrinal or creedal in its religious expression. In reality,
they had much room for free thought, expression and autonomous choice. Accepting
Christianity might have been as much about prevention of removal as it was
acculturation.
Therefore, how is the implementation of other forms of religious expression, into
an already pluralistic and fluid religious consciousness, equated to a cessation of culture?
The model that religious missionaries are only present as tools of imperialism, bent on a
complete cessation of Native American culture, is neither appropriate nor historically
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accurate. Indeed, especially as Kingsbury and his teachers began to instruct reading and
writing, the adoption and use of Choctaw language is absolutely central to his curriculum.
Nevertheless, this does not mitigate the important connection that missionaries have to
the Federal Government. As the Federal Government’s removal policies went into affect
in the early eighteen thirties, the relationships missionaries forged with the Choctaw
called the missionaries’ and their agendas into question. Indeed, to see the missionaries
only in the light of imperialist pawns of the Federal Government misses much. For
instance, missionaries were often caught between several competing camps and
frequently tried to find the most satisfying course for each party, including a positive
position for their indigenous neighbors. The issue of missionary advocacy is expanded
fully later in the chapter.
To be sure, the U.S. Department of the Interior reported an “ardent desire
expressed by chiefs of these several tribes, and by government agents in them, that
schools might be established among them.” 177 Since the congregational and Presbyterian
missionaries were willing and able to go, the U.S. government simply helped pay the bill.
Indeed, John C. Calhoun later mentioned that “the same patronage will be extended to
any establishment made within those [Choctaw and Chickasaw] nations…as have been
given to the establishment for purposes, made under the direction of Mr. Kingsbury in the
Cherokee nations.” 178 According to the Missionary Herald, it was not long before the
Choctaw began to petition the ABCFM to send missionaries into their midst. Indeed,
agents reported that the Choctaw wished “their children to be taught the way of life found
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in the ‘White Man’s Book,’” that “they were just as worthy as the Cherokees;” and that
“they had always been at peace with the whites and had never shed a white man’s blood
in war.” 179
Given this reception, the American Board moved to establish a mission station
among the Choctaws, and Kingsbury was the obvious choice. Indeed, there was “no man
in the county more suitable; he understood the Indian character better than any other
missionary at their disposal” 180 One commentator said that “they [Choctaw] have a fine
country, are possessed of considerable wealth, and have strong tendencies toward a
civilized state.” Even the government agent in Choctaw country was receptive to the
mission, describing “Col. M’Kee takes a lively interest in their welfare, and is disposed to
exert his great influence in favor of our design.” 181
Kingsbury accepted the position to serve as a missionary among the Choctaw and
in May of 1818 began the 400-mile journey across modern-day sections of Georgia,
Alabama and onto portions of the Natchez Trace in Choctaw country. After several
weeks of arduous travail, the missionary, accompanied by a Mr. and Mrs. Williams, came
to the Yalobusha Creek settlement, which would later become the location of the mission
station. “Captain Harry Perry, a mixed-blood Indian” met the missionaries, “welcomed
them and treated them with great kindness.” 182 Indeed, Kingsbury was not the first, or the
last, white man the Choctaw would come in contact with.
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The Choctaw had come into contact with French, Spanish and English men, all
seeking to gain territory throughout southwestern North America in the seventeenth and
eighteenth centuries. Beginning with King William’s War in 1689 up until the French and
Indian War, ending in 1763, France and England competed with one another in North
America and attempted to enlist the support of Native Americans in the Old Southwest.
However, it would be the French who would gain the amity and support of the Choctaws,
while the British made alliances with the neighboring Chickasaw. 183 Indeed, it would be
warriors from the Choctaw nation who would help the French virtually annihilate the
Natchez people, whom had attacked Fort Rosalie in 1716.
By the mid-eighteenth century, the Choctaw would also be drawn into a global
war and fight alongside the French against the British and their Chickasaw allies. This
created division within the Choctaw nation as pro-French and pro-English followers
engaged in civil war. Smallpox also ravaged the Choctaw at this time due to their
increasing interactions with Europeans. After the Treaty of Paris, and French expulsion
from North America, in 1763, the Choctaws became a part of the British Empire, but the
French influence left a continuing legacy, mostly through intermarriage. Descendants of
Frenchmen with names like “LeFlore and Durant, became important leaders in the affairs
of the Choctaw.” 184
Later, with the end of the American Revolution, and subsequent British Removal,
Spain would assume control and attempt to “unite the southern tribes of Indians as a
barrier against the United States. Failing at this, the Spanish made treaties with the
Chickasaws, Choctaws and Creeks in June of 1784 in which the Indians acknowledged
183

Angie Debo, The Rise and Fall of the Choctaw Republic (Norman: University of Oklahoma Press,
1961), p. 27.
184
Spalding, Kingsbury, p. 39.

97

Spanish protection and promised to trade exclusively with persons holding Spanish
licenses.” 185 However, on January 3, 1786, individuals from the Choctaw nation met with
Congressional members Andrew Pickens, Benjamin Hawkins and Joseph Martin of the
Continental Congress from the Confederation of the United States on Hopewell, a
plantation owned by Pickens along the Seneca River in northwestern South Carolina.
Here the Choctaw, Cherokee and Chickasaw made their first treaty with the U.S.
Government. The treaty acknowledged protection provided by the U.S., defined
boundaries of the nation, provided that no citizen of the U.S. should settle on Indian
lands, and said that the Choctaw give the U.S. exclusive rights to trade and to establish
three trading posting within Choctaw country. 186 Little did the Choctaw know, but in less
than forty years, the Choctaw would yield most all of their land, east of the Mississippi,
to the United States.
As the eighteenth century gave way to the nineteenth, the Choctaw nation would
enter the twilight years of occupying their traditional homeland. As Congress continued
to pass Indian Intercourse Acts, so did land hungry speculators, interested in buying and
selling Indian land, increase. Government agents were sent to protect Native Americans
from these intruders, and regulations were set where traders and speculators had to
possess licenses in order to trade. 187 Honoring the Hopewell treaty, both the Chickasaw
and Choctaw people refused to join a pan-Indian confederation lead by the Shawnee
headman, Tecumseh, against the United States. Instead, both nations joined the United
States in the war against the Creeks, fighting with Jackson at Horseshoe Bend and later
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against the British at the Battle of New Orleans. As the Mississippi territory gave way to
statehood this was the first time the Choctaw people “invited missionaries to establish
schools in their country.” Spalding and others have long noted that the “their primary
motive in requesting the missions was educational rather than religious.” 188 However,
this was not the primary intention of the missionary, nor was it the primary intention of
mixed race Choctaw elites.
For the missionary, spreading the gospel of Christ would be primary, and schools
would simply function as an effective method to go about reaching this goal. Indeed,
missionaries were very clear in their intentions: “Civil and religious liberty, improvement
in civilization and the arts of life, and the introduction of the best social institutions
admitted to be indispensible to the highest well-being of a community, are still secondary
to the one primary object of securing holiness in the hearts of individuals.” 189 These
competing ideologies would complicate the relationships between the missionary and the
people he was sent to labor alongside. It would also complicate relationships with a
Federal Government, whose primary intention was to educate, civilize, and eventually
remove, the Choctaw.
Therefore, while mission stations often possessed a tri or multiracial,
heterogeneous ethnic makeup, an added complexity came from tri-focal or quadri-focal
goals and intentions from the various parties involved in the mission station. The
missionary had the intention to evangelize, educate and eventually, to be an advocate for
the Choctaw people. The government agent was there to protect the economic and legal
rights of the Choctaw and to report back to the Federal Government regarding the success
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of the mission. The Choctaw desired to be educated in order to cope with, and perhaps
pacify, a relentless and seemingly unstoppable westward-moving force. These competing
intentions, in an already complex interracial context, shed light on the convoluted nature
of mission stations and their importance as spheres where national politics, interracial
interaction and competing notions of civilization, largely under the guise of education,
were played out.
Spalding argued that the “missionary educators and mission schools exceeded all
Choctaw expectations. They became a major influence in the future of the Choctaw
nation. With great anticipation, leaders awaited the arrival of “Father Kingsbury” and the
opening of the schools in 1818. 190 However, what kind of future awaited the Choctaw
due to the influence of these missionaries? While there are glimpses of truth in Spalding’s
statements, one also is forced to recognize that the missionary’s attempts at education and
evangelization did little to prevent the Federal Government’s removal policies in the late
1820s and early 1830s.
Rather than “exceeding all expectations,” it is more accurate to say that the
missionaries occupied a difficult middle ground between several tremendous forces.
Kingsbury, Stuart and others attempted to educate and serve Native Americans in the way
they knew best in order to prepare them for future travails. This middle ground was a
tenuous place. Complex interracial relationships were formed, some intentions were met
and some failed, some expectations came to fulfillment and some did not. What is clear is
that the role of missionaries in the Old Southwest among the Choctaw and Chickasaw
were anything but clear. Indeed, to claim that these individuals functioned simply as tools
for imperialism mitigates their historical existence and weakens our overall
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understanding of U.S. history, political thought, Native American history, westward
expansion, church history and interracial interaction in the nineteenth century.
As Kingsbury and the Williams family moved on to Choctaw land in June of
1818, they met with a mixed reception. Settlement was not immediate. It was important
for Kingsbury to communicate with the government agent among the Choctaw, Colonel
John McKee, and allow him to explain the reason for the missionary’s presence to the
Choctaw people. Mckee, a seeming willing ally, “promised to aid the mission
establishment although he was uncertain of the amount of government aid available at the
time.” 191 Not only was there concern of continued government assistance, the
missionaries soon realized that it would be difficult to recruit laborers to help build the
facilities they would need and to feed themselves. A Choctaw laborer charged $400 for a
job that a Cherokee would have done at Chickamauga for $130. Additionally, “obtaining
adequate foodstuffs” was another major problem. However, the missionaries proved
resourceful. Kingsbury wrote that on “On August 15, 1818, the first tree of the dense
forest was felled, and on the 18th, their first log house, 15 feet by 18 was raised.” They
named the new station Eliot after John Eliot, who was an “Apostle to the American
Indians.” 192 Worshippers held service on June 28, 1818, attended by “the half-breed
natives, two white men and fifteen or twenty blacks.” 193
The missionaries suffered many hardships related to illness as well as
experiencing a marginalization of being the “cultural other.” 194 Indeed, one cannot argue
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that the attempt to create a mission station among the Choctaw was an exercise in making
one’s life more comfortable. Several of the missionaries suffered from extreme bouts
with dysentery, fever and consumption or what would later be called pulmonary
tuberculosis. Likewise, cultural and familial isolation seemed to typify the life of the
missionary. Further adding to this isolation, Kidwell made the point that “the physical
location of the mission was also removed from the center of Choctaw community life,
located as it was in the most sparsely populated area of the Choctaw Nation, the western
district.” 195
Adding to this geographic isolation, the enclave of Elliot was made up of white
families. Missionaries would not think to take Choctaw wives and Kidwell considered
this the final way in which “the missionaries distanced themselves from contact with the
reality of Choctaw life and culture.” 196 In short, the missionary existence at Elliot was
lonely, dangerous, homogenous, uncomfortable and prone to sickness. However, the
missionaries persevered and concentrated what little time they had in good health on
building and establishing the mission school. The success of the rather quick
establishment of the station was no doubt due in part to the arrival of new missionaries as
co-laborers and of the creation by the Rev. Joseph Bullen of an “auxiliary to the
American Board of Commissioners for Foreign Missions” with its “funds to be employed
exclusively for the benefit of the Choctaw.” 197
On March 26, 1819 workers completed the missionary church building, and
Kingsbury administered the first Eucharist, or Lord’s Supper, at Elliot. Ten individuals
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were present, all members of the mission, and no Native Americans participated
“although some looked on in wonder.” 198 Prior to this, Kingsbury preached in his home
to individuals of mixed-race, whites, African Americans and the occasional full-blooded
Native American. Indeed, as mentioned earlier, as early as 1818, just one year after
Mississippi became a state, mission churches in north Mississippi consisted of a diverse,
heterogeneous, interracial make-up. It is significant that Kingsbury seemed to disregard
the notion that his only duty was to “preach to the heathen” or to solidify his focus on one
particular race of individuals. Instead, Kingsbury was creating a multiracial congregation
where all were welcome to listen and participate. However, most Native Americans still
expected that the primary focus of “all their efforts should be directed towards the
commencement of school.” 199
Later that April, not knowing that the school was not yet completed, several
Choctaw families showed up, some traveling over a hundred miles, to bring their children
to the new school. Concerned that not accepting the students would create a bad first
impression among the nation, Kingsbury accepted them into the care of the Eliott Mission
and the first school year began with ten Choctaw students. 200 Throughout the summer the
school continued to grow, and by October there were fifty-four students. By October of
1818, “seven comfortable cabins had been erected. Also completed were a log dining
room-kitchen with a piazza on each side, a log school house, a house for a horse mill, a
lumber house and a granary, a blacksmith shop, a stable and three other out buildings.” 201
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Several Choctaws assisted the missionaries in construction of these facilities, who
received room and board as well as wages. On the contrary, no missionary received
“compensation beyond board and clothing.” 202 Indeed, missionaries often also
contributed, “in addition to their personal services, money from their private funds for the
support of the school and mission.” 203 To be sure, not only was this attempt at creating a
mission station not comfortable, but also missionaries gave of their own private funds.
In August of 1819, the Congregational and Presbyterian Missionary Society of
South Carolina offered a $666 dollar salary to Kingsbury, and he refused along the
grounds that “soon after I entered on a mission among the Indians, my assistants and
myself, cordially and deliberately resolved to accept no stated salaries.” The first reason
was that in order to make it convenient “there should be no private property attached to”
the mission. Second, was what Kingsbury called “the urgent need of extending to the
Indians the benefit of instruction” with diminished means. Kingsbury mentioned further
that, “I have no necessity for a salary, further than to furnish myself & wife with clothing
& to meet some little personal expenses.” Kingsbury engaged in semantic argument in
the refusal. He declined the funds if it was considered a salary, but “should it meet their
wishes” he accepted the sum as a gift to the mission for “clothing & personal expenses”
with the “balance appropriated to the benefit of the Mission,” which was completely
controlled by Kingsbury. 204
Throughout his time with the Choctaws, Kingsbury worried about meeting his
obligation, or what he referred to as his “pledge,” to the people of the Choctaw nation.
202

Spalding, Kingsbury, p. 55.
Autobiography of Cyrus Kingsbury, Sue McBeth Papers, Indian Archives, Oklahoma Historical Society,
p. 8. Spalding, Kingsbury, p. 54.
204
Cyrus Kingsbury to Dr. James E.B. Finley, August 12, 1819, #32, ABC 18.3.4, Vol. II, Pt. 1, Houghton
Library, Harvard University. Spalding, Kingsbury, p. 56.
203

104

Realizing that he needed more workers, Kingsbury wrote several times to the American
Board asking for more missionaries and especially a colleague matching Kingsbury’s
education. He wrote, “Shut up here in this wilderness I am losing all mental energy—
growing old and rusty. ‘As Iron sharpeneth iron, so the countenance of a man his friend.
It will be of great advantage, to have some person with me, who has been educated in the
missionary school.’” 205 By the spring of 1819, the missionaries would receive new
workers, but it seemed that more were dying or leaving, as a result of sickness, than were
coming. 206 It would be later that August that Kingsbury would address the Choctaw
people for the first time. Since this was Kingsbury’s first impression on the Choctaw
nation, he chose his words carefully, but the speech also displayed the complexity in
whom Kingsbury was representing and speaking on-behalf of.
That August, the Choctaw Nation invited Kingsbury to attend their national
council and to give an address to the people. Kingsbury made a short but important
speech, and the language he used along with the content of the speech is telling.
Kingsbury started the speech with a paternalistic language typical of the period. He
mentioned, “I am happy to meet you here in council & to take you by the hand. Your
father the President & the good people at the north; have sent me, & my friends, a long
way to instruct your children.” It is interesting to note here that Kingsbury does not
associate himself with God, with a church, or even the ABCFM but with the president.
For his first sentence to the nation to connect with Washington, D.C. tells us something
about how Kingsbury wanted to represent himself: as an agent of the Federal
Government. Further, Kingsbury mentioned the work of instructing the Choctaw
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children, but says nothing with regard to building a congregation or learning about
Christianity. Indeed, this buttresses the idea that Kingsbury was presenting himself as
little more than a teacher from the white man’s government, who was there to instruct the
Choctaw regarding the great ways of their white “brothers.” 207
Later Kingsbury expressed his gratitude to the Choctaw people saying, “You sent
us word, you wanted us to come. We have come & you have been true to your word. You
have taken us by the hand & treated us as Brothers.” Kingsbury asserted, “The Great
spirit has sent us a good book,” and this book would tell the Choctaw people “what is
good & what is bad” as well as making them “wise & happy.” 208 The next paragraph took
on a more ominous tone, “Brothers—it will make the good people who sent us, very glad,
when they hear how kindly you have treated us” and “They have a great desire that their
Brothers, the Choctaws, should know the good things that they know; & have the good
things that they have.” Finally, Kingsbury asserted, “You see that you can no longer live
by hunting. You must raise corn, & cattle, & cotton, that your women & children may
have plenty to eat & to wear.” 209
Indeed, Kingsbury’s public persona, at least in tone, confirmed his previous
statements. His public concern was that the Choctaw give up their old ways in order to
adopt new “good” ways and to have “good” things. Those new “good” things, including
education, literacy, Christianity, agriculture and democratic government would also
include slavery, debt, and destruction of land, rigorous and unending labor as well as an
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infusion of individualism in a largely communal society. As is common with missionaries
in later chapters of this work, public personas and private action were often divided.
Kingsbury seemed to represent a more secular approach in his speech, but in letters home
and in action, seemed more concerned with ecclesiastical matters.
Indeed, seemingly frustrated with a lack of church attendance he wrote the
ABCFM in an annual report that “We wish we could say that as much has been done to
enlighten & save the souls of these perishing people as to make preparations for the
instruction of their children” and to diffuse “the light of the Gospel among these
benighted & degraded people.” 210 In closing the speech, after elaborating on the “good”
ways of the whites, Kingsbury asks the “benighted” and “degraded” Choctaw Nation for
the money to implement them. 211
Indeed, after lauding the capabilities and superiority of his brethren to the east,
Kingsbury ironically asked the Choctaw for money. He pleaded, “Your Brothers, the
White people have given some money, for this purpose (a school). King Puk-sha-hub-bee
has given two hundred dollars. If your people could do something to find bread and meat
for your children we could teach many more. We wish to see all your children educated,
& to know as much as the children of white people.” 212 Responding to Kingsbury’s
somewhat ironic plea, a “subsctiption was opened at the council-house and $700 was
donated to the mission; eighty five cows and calves were subscribed and $500 was voted
to be given annually.” 213
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Later that September, a council in Mushulatubbee’s District voted to provide
$2,000 annually from the nation’s annuity towards the missionary’s efforts. 214 This rather
sizeable gift displayed the collective desire among the Choctaws to support the
missionary’s efforts towards education. If not, then it at least displayed the nation’s desire
to appease him and his allies to the east. It is also possible that mixed-race Choctaws
provided much of the funding given that they controlled most of the wealth of the nation.
Captain David Folsom, 215 a mixed-race Choctaw, would later confirm this sentiment in a
statement reading:
I have no doubt of the good intention of the other missionaries
who have written to us, but from our acquaintance with you &
reccomendation you brought from our red brethren the Cherokees,
we wish to have the school under your direction. All of us who have
seen the school at Yello Busha, are highly pleased with the manner
in which the school is there managed. 216

Folsom supported the mission, and Kingsbury became quite the student of Choctaw
politics. He mentioned in a letter to the American Board that Folsom was not the chief,
but held a very strong influence with him being “a true & able friend to the Board and
their Missionaries.” 217 Indeed, Kingsbury would later make the decision to place the next
school and mission stations in the Lower Town district, principally because of the
influence that Folsom wielded in that section. This hints at a special receptivity to eastern
missionaries among the mixed-race elite of the Chickasaw Nation. To be sure, the veneer
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of the nation’s “complete support,” regarding the presence of missionaries, might be
taken better with a grain of salt.
In the larger context of American history, at this point President Monroe offered a
land cession to the Choctaws as early as 1818 with the reply from Choctaw leaders that
they did not wish to depart from their lands. Mushulatubbee informed Monroe of the
outcome of the Choctaw council, saying “We have made up our minds not to leave the
country of our father.” He also thanked President Monroe of the school and closed “we
have made arrangements, in respect to civilization, to do better in our country that we
have heretofore done.” 218
In the face of this Choctaw resistance, Calhoun’s policies, along with George
Poindexter who was a congressman from Mississippi, seemed to be focused on
containment. For centuries, the Choctaw had hunted game west of the Mississippi, and
Poindexter was able to pass a resolution preventing the Choctaw from moving west at
any time. As the food population dwindled, authorities thought that the Choctaw would
realize that they would eventually have to cede their lands and move west following food
sources. Following the battle of New Orleans, which opened up British control of the
Mississippi valley, the Adams-Onís treaty, purchasing Florida from Spain in 1819, gave
America full control of territory north of the Red River. The U.S. government could now
look to the Arkansas territory, Oklahoma territory and other spaces out west in order to
compel the Choctaw to cede their land. This containment policy was meant to “contract
their settlements within reasonable bounds,” marking Choctaw living spaces. Those who
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did not take part in the contracts were “permitted and aided” to live “at a distance” from
white settlements. 219
White Mississippians largely supported this plan, as the 1805 Choctaw cession
confirmed how rich the land was in terms of cotton production. More land cessions could
lead to greater wealth “in the burgeoning and highly speculative capitalist economy” of
which Mississippi would be a tremendous player, accounting for 1/8 of the U.S. cotton
production on the eve of the Civil War. 220 Further, Kidwell made the assertion that while
part of this land removal was political and economic, it was also cultural. She finds
evidence for this in the 1819 Civilization Act as well as in Calhoun’s focus on American
laws, manners and customs “superseding” those of the “savages.” Further, the act also
authorized the president to find “capable persons of good moral character,” who might
instruct Native Americans in “the model of agriculture suited to their situation” and teach
them “reading, writing and arithmetic.” 221 However, this is further evidence of perhaps a
reductionist view regarding missionary activity. Had the missionaries only focused on the
secular agenda of the Civilization Act, then an argument might be made for a forced
cessation of culture, but this not the case. To be sure, Kingsbury embraced his spiritual
obligation to the Choctaw as well as the secular.
As the mission moved into the 1820’s, Kingsbury recognized that a focus on
“secular” activity, and not his Sabbath duties, created depression and aggravation. He
would describe this in a letter to Jeremiah Evarts on July 12, 1820 writing that, “The
preaching when I attempt it is such as to be unedifying to the brethren & sisters, & I have
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a reason to think to the people generally.” Indeed, Kingsbury was taxed and his duties
were “daily increasing while my ability to sustain & discharge them is sensibly
diminishing.” 222 Kingsbury grew increasingly isolated and felt that “they [the ABCFM]
have placed too much dependence on me.” He held out hope that the ABCFM would
send out another missionary. At this point in 1820, a shift in Kingsbury’s focus took
place, from a centeredness on schools and education to being “strongly impressed….that
which ought to ever to be kept in mind, ‘that the spiritual concerns of the Mission are
after all the great thing.” 223
It is possible that Kingsbury’s purpose, along with the multidimensional
constituency Kingsbury was representing, proved confusing both to him and to the
Choctaw people. Kingsbury even pleaded that this “cup pass from him” and asked that
the superintendent role be taken away so that he could focus on preaching. He wrote that
the office of superintendent over the schools should be removed “as it overwhelmed one
man with the secular cares of all the stations and nearly destroyed his usefulness as a
preacher, and gave him at least an apparent importance, which made him an object of
jealousy among the natives, if not among his brethren.” 224 To be certain, holding a
position of power, which was inciting jealously from among the nation as well as his
fellow missionaries, was not the best way to lead and grow a mission.
Further complicating the matter was Kingsbury’s very close relationships with
men like Folsom and Major John Pitchlynn. 225 Despite Kingsbury’s intuition that neglect
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of the brethren’s spiritual condition in focusing on developing schools was harming the
overall mission, he left for the Lower District to meet again with Folsom and to consider
establishing another school. There, he stayed in Folsom’s mansion known as Pigeon
Roost and preached to Pitchlynn, along with other “captains,” while staying in his
home. 226 The three men chose a site for the new school, and Kingsbury named it
“Mayhew in honor of Thomas Mayhew who, like John Eloit, was a seventeenth century
missionary to the Indians of eastern Massachusetts.” Mayhew would come to be known
as the “missionary capital of the southwest.” 227
The Mayhew mission seemed to be a hybrid of the Federal Government and
Choctaw educational expectations along with Kingsbury’s refocus toward a spiritual
stewardship. The missionary’s first goal was the religious interests of the Choctaw,
indeed, he “collected all the Indians and black people he could find and preached to them
on Sundays.” 228 However, the missionaries also wanted to “put them [Choctaw] in
possession of those qualifications, which may secure to them an important influence in
the councils of their nation, and enable them gradually to induce their roaming brethren
to abandon their erratic habit for the occupations of civilized life.” 229 It seemed rival
goals competed with religious instruction.
Later, the Lower District where the school resided, also known as the “Mush-ulla-tub-bee district,” voted to support the school and “pledged portions of their annuities”
to the school. 230 These large appropriations from the Choctaw nation did not come
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without a price. Indeed, many of the Choctaw people now considered Kingsbury
responsible for educating the children according to their expectations. To make matters
more intense, Headmen Puckshanubbee and Mushulatubbee visited Elliot and the former
brought his nephew to study there. It is possible that Folsom and Pitchlynn held some
influence over these headmen. Kingsbury had yet another responsibility: not
disappointing the mixed-race elite who were helping to finance and build consensus
among the nation for the mission. Hence, Kingsbury’s perceived chasm between secular
and sacred duties grew even wider. The pressure to perform, not only to the Choctaw
Nation, its leadership and the mixed race elite, but also to the ABCFM and the Federal
Government was mounting. Kingsbury even elicited the help of the aforementioned
headmen in writing to Dr. Samuel A. Worcester, Secretary of the ABCFM, to justify his
work. They agreed and penned:
Brother, our hearts are made glad to see our children improving
so fast. We are pleased to see our boys go into the woods with
their axes and into the field with their hoes, under the care of their
teacher, to learn to work, they they may know how to clear and
cultivate our land; for we cannot expect to live any longer by
hunting—Our game is gone;--and the missionaries tell us, the
Good Spirit points out to us now this new and better way to get our
meat, and provide bread and clothes for ourselves, women, and
children. And we are very glad to see our daughters learning to cook,
and to make and mend clothes, and do all such things as the white
women do. 231

The focus here is not on religious instruction or on developing a church
congregation. The focus of the letter to the ABCFM was on the development of secular
schools that promoted agricultural and domestic education. This seemed to be the desire
of the Choctaw Nation and the Federal Government, but not the expectation of
Kingsbury, the mixed-race elite (who also wished for religious instruction) and the
231
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ABCFM. Indeed, the American Board sent Secretary Worcester to the Elliot mission to
visit, make a report and offer recommendations to the mission. While he focused on the
importance of the students being educated in “reading and writing, and all the arts of
civilized life, on missionary ground” including “husbandry and the labors of the field” as
“leading objects,” the secretary was also careful to note that “You are ever to teach the
children in the house—in the field—and by the way…It must be here….where every
things assumes at once a Christian character.” 232 As the mission developed there would
not only be sacred versus secular tensions, but eventually, as the mission grew,
Kingsbury would find himself engaging in a new kind of worshipping community: a
multiracial commune of all ages, races, sexes and socioeconomic classes. However, prior
to the full development of this community, Kingsbury would find himself in the midst of
yet another tension.
In October of 1820, Kingsbury attended a meeting at Doak’s Stand. Many
Choctaw headmen and warriors met with several representatives from the Federal
Government in Washington, D.C., such as Generals Andrew Jackson and Thomas Hinds,
and would end up ceding large portions of their land to the United States Government. In
the treaty, the Choctaw would give up “the southwestern portion of their territory for a
strip of land between the Red River on the south and the Arkansas and Canadian Rivers
on the north covering what is now southern Oklahoma and southwestern Arkansas.” 233
Further, Kidwell has argued that Jackson’s sentiments regarding the Choctaw at
this time were that they “should not remain as sovereign nations within the bounds of the
United States. Their presence contravened the integrity of the American nation.” Indeed,
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he had no “concern for Christianity or education or civilization for Indians. State
citizenship and private land ownership must supplant the power of Indian tribes.” 234
Jackson later strongly advised Calhoun and Congress to regulate the Choctaw people and
that “nothing could be done with the Indians without corrupting their Chiefs.” 235 From a
Federal perspective, it seemed as if their relationship and support of the mission schools
was not bringing the desired or hoped for results. Later, General Jackson commissioned
Kingsbury to “submit a plan to carry into effect the ‘benevolent wishes of the President,
relative to the civilization and & improvement of the Choctaws.” 236 Through this plan the
Federal Government could perhaps work to “regulate” Native American behavior.
It seemed that the Federal Government’s notions of “civilization” and “progress”
were inextricably linked to the ABCFM’s: Christian, literate, agriculturally-based
laborers. Kingsbury recommended that the Federal Government build four large schools
and thirty-two small schools to support a movement towards education and
civilization.237 Upon this request, with the recent support of the Federal Government and,
no doubt, the notoriety of the Elliot and Mayhew missions, given the news of the treaties,
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“a noble company of helpers arrived from Massachusetts.” 238 Kingsbury welcomed the
new arrivals, who consisted of seven missionaries and their families including Cyrus
Byington, a trained and ordained preacher from Andover, as well as Dr. Alfred Wright, a
physician, preacher and translator ordained as a missionary in Charleston, South
Carolina. 239
Finally, Kingsbury would have the “iron to sharpen” him that he so craved.
Despite the platitudes and overtures of the Federal Government, the Secretary of War
John C. Calhoun rejected Kingsbury’s plan for more schools, and the ABCFM reported,
“its treasury had no cash on hand.” By 1821, the mission was broke and without funds for
food and “destitute of the most necessary articles.” 240 The very people that Kingsbury
was there to “civilize” ended up supporting the missionaries and saving their lives.
The Choctaw people, both the mixed-race elite and full-blooded Native
Americans, out of sympathy to the missionaries, lent money. Choctaw men, whom the
mission had previously hired to build its own structures, took up a collection and donated
$73.75 to the mission. Major Pitchlynn chipped in another $200 with “ten shares of stock
with $1,000” placed in the “Mississippi Bank with instructions for [Kingsbury] to either
sell or make use of the money.” 241 As so often happens, the material draught seemed to
increase spiritual fervor. Kingsbury observed a “general seriousness” with the “students
at Elliot,” which “continued to increase. By fall, Kingsbury examined three adult
candidates for church membership: two black women and Mrs. Perry, wife of the chief
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who had guided the Williamses and Kingsbury on their first journey to Elliot.” 242 The
congregational church was growing, the growth was multiracial and, from the beginning,
women played a very important role in its development. Despite this modest spiritual
maturity, the loss of missionaries due to sickness and death, lack of material support and
sluggish distribution of supplies brought the development of schools to a virtual
standstill. The Native Americans were growing restless. Those in the Choctaw Nation
began to “accuse the missionaries of not fulfilling their promises” and some even “issued
threats to the missionaries to ‘quit the country’ if the schools did not operate by a given
time.” 243
“Quitting the country” was the last thing on Kingsbury’s mind. Instead, with the
support of Pitchlynn and Folsom, who worked to quell the aforementioned criticisms,
Kingsbury expanded the work among the Choctaw. Loring Williams chose a new site for
a school and potential mission in French Camp, where Louis Le Fleur and other
individuals of French-Canadian descent set up a trading post on the bluffs of the Pearl
River. 244 Later that year, John C. Calhoun appropriated substantial financial support for
the schools and Ptichlynn donated even more to the Mayhew mission. By 1823, the
Mayhew mission grew from 12 students to over 50. Strategically placed along an
important trade route, the students at Mayhew received many itinerant travelers and were
able to try their own hand at “missionizing” by “distributing tracts and other pieces of
religious literature to their guests.” 245
242

Ibid., p. 75. History of the American Missions to the Heathen, p. 101; Cyrus Kingsbury to Jeremiah
Evarts, September 2, 1821, Elliott, #85, ABC 18.3.4, Vol. II, Pt. 1, Houghton Library, Harvard University.
Spalding, Kingsbury, p. 75.
243
Cyrus Kingbury to Jeremiah Evarts, July 16 to August 14, 1821, #81, ABC 18.3.4, Vol. II, Pt. 1,
Houghton Library, Harvard University. Spalding, Kingsbury, pp. 76-77.
244
Ibid., p. 77. This would later be the site of Mississippi’s capital city Jackson.
245
Spalding, Kingsbury, p. 79.

117

Williams, at French Camp, also recognized more focus on spiritual matters.
Indeed, while only a few individuals had converted at Elliot and Mayhew, “ten were
numbered at a revival at Bethel. Four of them were white men, five were blacks (slaves)
and one a free mulatto. 246 A small church soon sprung up at French Camp and one that
was thoroughly multiracial. So far, the Elliot, Mayhew and French Camp missions
included northern and southern white men and women, African American men and
women, one freedman of mixed descent, full-blooded Choctaws and mixed-race
Choctaws of both French and British ancestry.
Yet, another school addition was the Emmaus mission on the southeastern portion
of Choctaw country, near the Alabama border. The principal family supporting the
missionaries was the Nail family. The Nails were the descendants of H. Nail, “an aged
white man or ‘Indian Countryman” as he was called, and his Choctaw wife by whom he
had fifteen children.” 247 The frontier church of Mississippi, in the early to mid nineteenth
century, was anything but homogenous. On the contrary, the church embodied a wide
cross-section of races and, indeed, was representative of the heterogeneous nature of
early to mid-nineteenth century America. However, the church continued not to be a
focus. The Choctaw wanted schools.
Hwoolatahoonah, or Red Fort, the Choctaw Captain of the Six Towns district met
with Kingsbury and also requested a school in his district. Kingsbury described him as a
“sensible man & very active & energetic in the improvement of his people” and he asked
Red Fort to write a letter to the American Board requesting that more missionaries be
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sent. Red Fort wrote, “Other parts of the nations have schools; we have none. We have
made…laws because we wish to follow the ways of the white people. We hope they will
assist us in getting our children educated.” Red fort also mentioned “this is the first time I
write a letter. Last fall the first time we make laws. I say no more. I have told my wants. I
hope you will not forget me.” 248 A few years into the process of creating a mission
station and the Choctaw seemed to be principally concerned with education for their
children. This lack of interest in joining the church or becoming Christians seems to hint
at the motives behind leaders of the Choctaw Nation. A “white” education for their
children, in the minds of the Choctaw, seemed to be the best prevention from white
control and thus being taken advantage of. Red Fort’s request would soon be answered by
an unlikely source: a missionary from within.
The School at Cornwall allowed children of “heathen nations, with a view of their
being useful in their respective countries” to go and be trained as missionaries. Upon the
founding of the school in 1817, it quickly enrolled thirty students, fifteen of whom were
Native American and two of which were Choctaw. Israel and McKee Folsom, younger
brothers of the aforementioned David Folsom, attended the school and upon graduation
even received an allowance from the Federal Government to return back to their
countries “which will qualify them for extending influence, and for important usefulness,
in their respective nations.” 249 The already complex situation in the Choctaw Nation was
about to become even more convoluted. Members of the mixed-race, wealthy Choctaw
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elite would now join white missionary agents, both of whom were supported by the
ABCFM along with the Federal Government. Four new schools would be started in the
nation throughout 1823. Missionaries who were not familiar with the Choctaw language
could start schools while McKee Folsom would serve as an interpreter. Still, Kingsbury
faced a number of barriers, which kept many in the Choctaw Nation from sending their
children to the white missionary schools.
One of the biggest concerns for Kingsbury was the presence of “renegade whites”
traveling through the nation. These individuals “fled from the restraints of civilized life,
and were sworn enemies of the missionaries.” 250 Often, they were itinerant traders or
boatmen passing through Choctaw country to get to the Mississippi River. Many people
“of the western states took their produce to market in float boats down the Mississippi
River and returned home by land through the Choctaw country.” 251 Kingsbury described
them as “grossly ignorant on the subject of missions” and as “men of shrewdness &
influence who endeavored to persuade the Choctaws that the object of missionaries was
speculation.” 252 From another perspective, these “slanderous” individuals might be seen
as truth-tellers and prognosticators of future events. While the missionaries were not
speculators, they did assist the speculator-influenced Federal Government as well as
having close alliances with mixed-race Choctaw elite, who ended up with thousands of
acres of private property in Mississippi after Choctaw removal. In a letter to Secretary
Calhoun, Kingsbury would pen that “the misrepresentations of ignorant & and evil
minded white people, have greatly increased the prejudice of the natives and & kept them
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from sending to the schools.” 253 Indeed, the words of these travelers seemed to
potentially confirm in the minds of Choctaw people what the presence of white
missionaries and their schools really meant: eventual removal.
Several Choctaw warriors, perhaps prescient of this potential future, became
increasingly frustrated with the missionaries and with Folsom’s support of them. Some
had threatened Folsom’s life, accusing him of “selling land to the missionaries and that
they would ruin the nation.” Again, Kingsbury blamed the “renegade visitors” claiming
that such words had been “put in their mouths by some evilminded white men, whose
gains” came “from the sale of whiskey,” which Kingsbury and Folsom restricted.
Kingsbury argued for the warriors displeasure, noting that “whiskey drinkers were very
eager to credit any evil reports respecting the missionaries and their friends” since they
lost “free access to their beloved ook-ah-hoo-mayh [whiskey].” 254 It is conceivable that
the Choctaw warriors were upset that they saw restriction of freedoms and choices in
order to fit into a mold of civilization thrust upon them by white men. It is further
possible that the issue over whiskey was but a symptom of a much larger illness. What
was underlying this small reaction to white control might have been an example of an
underlying Choctaw resistance to a culture shift. More than that, the giving up of
authority, of land and of losing their rights to train the next generation of warriors surely
would be reason enough for alarm.
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Perhaps these “renegade whites” offered more truth about the future of the
Choctaw than Kingsbury cared to admit. Nevertheless, the presence of yet another mix of
people, via class and social strata, intermingling in the mission stations of northeast
Mississippi further complicates our understanding of the context. Fleeing from the
confines and “restraints” of the east where a relegated status kept many of these
“renegade” whites on the periphery, these men felt free to warn others, whom they also
might have perceived as marginalized, of a potentially grim future regarding the
prospects of those deemed “uncivilized.” To Kingsbury, these men were “renegades,” to
the Choctaw, potential prophetic truth-Sayers.
The sheer cost of mission stations and somewhat elaborate buildings constructed
was “itself a cause of suspicion among the Choctaws.” 255 Indeed, despite what Kidwell
referred to as the “frugality, the caution and the good intentions of the missionaries,” the
large cost of the mission station and the number of buildings erected was the cause for
some alarm. 256 From the perspective of the Choctaw, the missionaries were similar to
other mixed-blood men with white ancestry among them, whom had bought land, owned
it privately and had become rich at the expense of the Choctaws. It seemed as if the
missionaries were doing the same kinds of things. It did not help the cause of the
missionaries that men like Pitchlynn and Folsom became apologists among the Choctaw
people for the mission work. It also did not help that, beginning in 1819, Pitchlynn, his
son James and Edmund Folsom, had been advocates for removal to exchange their lands
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for western lands. The connection of the missionaries to the Federal Government and to
men among the Choctaws in favor of removal helped foment a growing resistance. 257
The Treaty of Doak’s Stand in 1820, which forced Puckshanubbee and the people
of Six Towns to sign millions of acres away to the Federal Government under the stern
direction of Andrew Jackson, was no doubt indicative to the Choctaw of the primary
interest of white men. While the treaty did not force the Choctaw to removal, it provided
incentives to move. It also encouraged remaining Choctaw to become more civilized.
This would give Kingsbury some importance as an agent of “civilization.” Further,
Kingsbury played an important role in arguing to the Monroe Administration that the
Choctaw might be willing to cede more land if the government provided more schools.
Indeed, “Jackson and Hinds reported that without the provision for schools, they could
not have gotten the Choctaws to sign the treaty.” 258
The seventh article of that treaty provided Kingsbury with continued support
regarding the Choctaw’s education. It provided for “fifty-four sections of land to be sold
for a school fund” and Kingsbury later “presented Jackson with a plan for building
schools arguing that Choctaw children” should be “initiated in habits of industry, and a
portion taught the Mechanics Arts.” 259 With this endowment, Kingsbury would establish
more schools among a variety of Choctaw communities. However, the treaty also opened
up Choctaw land for white settlement. The pressure to move west would not relent in the
coming decade and Kingsbury played an important role in acting as a federal agent in a
complex system of a post-Doak’s Stand culture, where civilizing education was now
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federally ratified. Further, the expectations of the ABCFM regarding Kingsbury’s
missionary status in addition to his notoriety as a friend to “mixed-bloods,” would add
the complexity of religious anticipation and intertribal politics to his already precarious
and complicated position as a federal agent. Finally, while Calhoun appreciated
Kingsbury’s plan “he did not approve it. He noted ‘It will involve a greater expense, than
the appropriation for Indian civilization will authorize.” 260 The Choctaw had signed a
treaty with the hope of gaining an education. Kingsbury was now left to deal with that
expectation with little support from the institution that made the promise. He noted, “To
make promises to Indians which we cannot fulfill is the direct way to destroy our
influence & usefulness.” 261
Tensions throughout the early 1820’s escalated. Native Americans in Headman
Robert Cole’s district threatened the missionaries and “warned the missionaries to leave
the premises.” Calhoun, knowledgeable of the threat, sent a letter to the Choctaw
delegation in Washington strongly advising that “the government would not permit them
to interfere with schools established at their request by the missionaries, under the
patronage of the President of the United States.” 262 If there was ever any hesitation that
the missionaries were acting as agents on behalf of the Federal Government, their
presence now came with the protective support of the Secretary of War of the United
States. Indeed, the fact that Calhoun regarded them as “under the patronage of the
President of the United States” is telling. Placed in a difficult position with many
competing parties to answer to, the missionaries would have to work to rebuild strained
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relationships with their indigenous neighbors following the threats of their powerful
patron. It would require that the missionaries begin to think about their mission model in
more flexible terms.
In large part, the answer to rebuilding this relationship rested in an adoption of
Choctaw culture. This, Kingsbury believed, was in mastering the Choctaw language. He
argued that the mission to the Choctaws “was commenced with the mistaken idea (far too
prevalent at that time) that the great object should be to instruct the children in the
English language.” The ABCFM and the missionaries wrongly assumed that English
would be adopted wholeheartedly and that children and parents would no longer wish to
communicate in their own language. Kingsbury went on, “the plan was inviting in theory,
but in the practical working of it, there was perplexity and disappointment.” Indeed, the
parents continued to hold a “controlling influence” over their children’s language choice
and “the partial improvement which had been made in the schools, soon yielded to the
example and ridicule of those who thought their children were becoming too much like
white people.” Therefore Kingsbury reasoned that in order to have some sort of influence
on the children then the missionaries would need to win their parents to his vision. For
Kingsbury, “This could only be done through the medium of their own language.” 263
Cyrus Byington and Dr. Wright, missionaries who served in Choctaw country
alongside Kingsbury, wrote a Choctaw alphabet and spent many hours studying the
language. Loring Williams and Anson Dyer, also missionaries in Choctaw country,
committed themselves to learning the language. It was agreed “the easiest and quickest
wat to teach the Choctaw child the English language was to make him able to read and
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write his own first.” 264 Underlying this method was an attempt to connect with the
parents of the students. If the parents saw that their children were learning more about
their own culture as well as about the English, then they would likely be more supportive
of the missionaries’ work. The “people” would become “enlightened” and be “willing to
cooperate in the work.” 265
This very practical matter of language forced Kingsbury and the missionaries to
recognize an inherent goodness and usefulness in Choctaw culture. Adopting the
language of Native Americans in the education of children flew in the face of generations
of missionary activity. It is also evidence of Kingsbury and his missionaries’ entrenched
nineteenth century, European-influenced racist thoughts beginning to be softened. Indeed,
these missionaries realized that their methods were not as “superior” as they once thought
and had to change. They changed in a way that adopted, rather than cast away, Choctaw
culture. These rather brazen attempts by Kingsbury and the missionaries in the Choctaw
Nation, acknowledging any benefit of the Native American’s culture, met with resistance,
first from the ABCFM and then by the Federal Government.
Indeed, Kingsbury’s experience in this sphere forced him and his fellow
missionaries to move away from old patterns and their work was “forcing this conviction
upon the minds of many who had been formerly accustomed to think that the language of
the aborigines must be, in every case, neglected by the missionary, and, as soon as
possible abandoned by the natives.” 266 The War Department was also not pleased with
this refocus on the Choctaw language. A letter from the War Department to Kingsbury in
1826 mentioned, “The plan of teaching Indians to read in their own language, is not the
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best way to proceed with them. Give them our language first,…I care not how soon they
forget altogether their own language altho’ this is not necessary—they may retain
both.” 267 As before, Kingsbury continued to feel pressure from mentors in the ABCFM as
well as the Federal Government, his two biggest financial supporters. However,
Kingsbury changed his perspective because of the influence of the people he was
surrounded by. This is an important shift in the way Kingbury conducted the missions to
the Choctaw.
Despite Kingsbury’s New England pedigree, tremendous paternalistic and racist
perceptions of Native Americans came to the young missionaries from their mentors and
by the culture. Kingsbury was a part of this culture, but also was able to resist it in some
meaningful ways. The frontier space, the difficulty of the work and the practical necessity
of using the Choctaw language allowed room for Kingsbury to begin to move away from
old patterns into new ones. Today, missionaries are taught to almost completely do away
with their own language and culture and to wholly adopt the culture and language they
are living in. This transition occurred very early in Kingsbury’s career. In the interracial
mission stations of the nineteenth century South this kind of change could occur.
Missionaries to the Choctaw, Chickasaw and to enslaved Africans all had cultural
biases, racist tendencies, and paternalistic attitudes toward the individuals they were
shepherding. While these biases, attitudes and tendencies never fully dissipated, they
softened. This softening occurred in the context of spaces where interracial interaction
was common, where complex relationships developed and ecclesiastical communities
provided spaces where the severe racial and social hierarchies of nineteenth century
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culture were not so rigidly enforced. An example of this trend in Kingsbury’s mission is
the transition from using interpreters during church ceremonies to actually preaching in
Choctaw.
Kingsbury and the other missionaries believed, according to Spalding, that
“mastery over the Choctaw language would be a necessary tool in reaching the adult
Choctaw population,” and they “believed that if a strong native church were ever to be
acquired the Bible had to be made available in the Choctaw language.” 268 Cyrus
Byington began work on a Choctaw grammar and dictionary, which contained over three
thousand words as well as an English-Choctaw index. He translated biblical books from
the Old and New Testaments as well as hymns and even a “Choctaw speller,” which was
a spelling book printed in Cincinnati, Ohio, in 1825. The Folsom brothers, well-trained at
the Cornwall Missions Schools, worked on a variety of translations as well, including a
translation of the Lord’s Prayer into Choctaw. 269
In 1824, Byington preached the first sermon in Choctaw. Byington became so
fluid with the Choctaw language that within six months of the sermon he was able to
write his own sermons without the aid of an interpreter. According to the Missionary
Herald, the sermons were “intelligible” and “well received” by the Choctaw listeners.
From 1824 to1825, Byington preached over 176 sermons in Choctaw and helped to
translate ten hymns. 270 Those Choctaws who came to listen to Byington called him the
“Sounding Horn.” 271 Likely, the transition to the usage of the Choctaw language in 1824
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brought the first Choctaw converts to become members of the church. The first fullblooded members of the Choctaw nation joined the church in 1824. The two individuals
had both been students in the mission schools. However, it would be four years before the
church would accept adult Choctaw members.
The mission among the Choctaw also provided a space for Kingsbury to interact
with enslaved Africans, an experience foreign to most New Englanders by the mideighteen twenties. By 1846, debate within the American Board of Commissioners for
Foreign Missions arose as to whether the organization possessed a “timid and
compromising” attitude toward the institution and whether or not the board should
“solicit gifts from slaveholders or slaveholding states.” 272 During the late eighteen forties,
the American Board would harden its stance on the institution of slavery and become
“distinctly opposed” to it. 273 Given this position, the work of the missionaries among the
slaveholding Cherokee and the Choctaw Missions, both missions that Kingsbury cofounded and was involved with intimately, according to Kingsbury, would be
significantly hindered. Spalding mentions that Kingsbury “pleaded for a temporizing
policy until the conditions of slavery were legally abolished throughout the states and
territories.” 274 Further, Kingsbury insisted that although he “hated the whole system of
slavery, they could not break with it as long as they were missionaries to the southern
Indians.” Although the debate came long after Choctaw removal from Mississippi,
Kingsbury had his own way of dealing with the institution while in Choctaw country.
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Kingsbury was caught in yet another difficult place. As publications like the
Missionary Herald (the official publication of the ABCFM) became increasingly more
vocal in its resistance to the institution of slavery, wealthy, slaveholding Choctaws began
to question the missionaries and accuse them of possessing abolitionist ideology. 275
Further, the ABCFM would later accuse the missionaries of “being soft on slavery for
their acceptance of slaves and slaveholders into the church.” 276 In 1840, the “Choctaw
legislature passed an act ‘prohibiting free negroes to reside in the nation, & also making
the employer liable to punishment, & further, making it the duty of the lighthorsemen to
take up negroes suspected free.” 277 While the issue did not come to a serious controversy
until years after removal, Kingsbury certainly recognized and dealt with the tension of
conducting mission work within a slaveholding society.
Indeed, not long after removal, in March of 1841, Choctaw law noted that “all
free Negroes in the nation ‘unconnected with the Choctaw and Chickasaw blood’ were
ordered to leave the nation and to keep out. 278 The Choctaw and Chickasaw also could
not “conceal or protect” any free Africans. This mindset is indicative of both Kingsbury’s
need for secrecy among the Choctaw in Mississippi as well as to be very careful in
espousing his views of the institution of slavery while in Choctaw country. In 1844,
Kingsbury called the law “very wicked and oppressive” and intimated that perhaps the
real reason of the law was to “expel all the free people of color from the country,” that
the real intent was probably to bring a number of aged people who had been freed by
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their owners again into bondage.” Kingsbury knew of this personally as he had freed
slaves, with his own funds, in his time as a missionary in Choctaw country. Later he
lamented, “I sometime think I cannot longer live in this wretched slave country.” 279
Another famous missionary among the slaves in Liberty Co., Georgia, Charles Colcock
Jones, will write similarly to his young fiancé from Andover in Massachusetts. 280
In his time serving in the Choctaw mission Kingsbury knowingly engaged in the
slave trade. Indeed, he purchased three slaves. However, the intent behind the purchase
and the result of what happened as a result of the purchase is what is fascinating. In a
letter addressed to William Slocomb dated August 8, 1848, Kingsbury mentioned that,
“This had been done with the knowledge and consent of the American Board,” and in
“answer to the inquiry from the Presbyterian preacher, Kingsbury gave a history of the
three incidents.” 281 Early on in Kingsbury’s tenure in Choctaw country he “had hired a
black woman named Hannah as an assistant in the family at Mayhew. After being with
them a year or two, she very earnestly and urgently requested Kingsbury to buy her lest
she be in bondage to her owner the rest of her life.” Kingsbury purchased her from her
master and then “agreed with the woman to give her fair wages for her work until she had
refunded what he paid for her freedom.” After the woman had repaid Kingsbury, she
“continued to labor in the family for wages for awhile, after which she went to live with
her husband a little distance from the station. While living at the Kingsbury’s she became
a member of the church. 282
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Later in 1832, Kingsbury participated in the slave trade once again. This time an
enslaved African named George Freeman, a “faithful Blackman” who was “hired by
Kingsbury and who proved to be an industrious and trustworthy man became very
desirous of being bought and freed as Hannah had been.” Therefore, Kingsbury “paid the
claim of his master and opened a book account with George. He charged what he had
paid for him and gave credit for his work at a liberal price, which was agreed upon
between George and Kingsbury.” 283 Kingsbury allowed Freeman to repay him what was
due and “gave him the opportunity to manage for himself and pay as he was able.”
Freeman was able to make enough each year just above his expenses to make payments
toward his debt. Kingsbury felt that “the experience gained was important in the new life
which he was entering” and certainly Kingsbury was not going to shy away from the
much-needed labor. Freeman paid his debt just shy of the four year anniversary of his
purchase and “found steady employment at the Dwight Mission among the Cherokees.
Years later, he returned to live with Kingsbury.” 284
Kingsbury’s account of the third instance described a man named Bartley, “a
black man nearly sixty years of age who came to Kingsbury in 1841 requesting that he
buy his freedom.” Moving towards the twilight of his life, “he wished to be comfortably
provided for where he could enjoy the advantages of religious instruction.” Again,
Kingsbury agreed to purchase this man’s freedom and made an agreement with Bartley
similar to the one he made with Freeman. Indeed “His agreement with Bartley was that
he should work for Kingsbury until he had refunded what Kingsbury had advanced for
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him. After that, if he chose to remain with him, Kingsbury was to take care of him in
sickness and old age as long as he lived.” During the span of a four year period,
Kingsbury told Bartley that he was “at liberty to continue with him [into the new
territory] or to go wherever he chose.” While living with Kingsbury, “Bartley had
married and since his wife and her children by a former marriage lived at a distance from
him, he moved away to be near them and found work.” However, just a few months later,
He returned to Kingsbury saying that he found the situation with him
better than where he had gone. Kingsbury let him have a horse at his
own price and when he chose, he took his horse and visited friends and
family and returned when it suited him. He became quite infirm and was
laid up from work. In cold weather he was not able to do any work
except taking care of the horses and some chores at the house, so that
Kingsbury paid him with what he needed to and took care of him in
sickness. In the summer, he paid him liberal wages. All the time, however,
Bartley understood that he was at liberty to go where he pleased. 285

Kingsbury concluded that “the three slaves whose ransom he paid and who
refunded to him the price paid for their freedom, were never his slaves.” According to
Kingsbury, he did not hold them for a “single hour in a state of involuntary servitude
rendering unrequited toil. They labored for wages, by contract, freely and voluntarily
entered into on their part; as well as my own.” 286 Kingsbury was also careful to note that
he did not use missionary funds or the funds from the ABCFM in purchasing the slaves.
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He mentioned, “I would further state that the transactions herein reported have been my
own. Neither the committee, nor the funds of the Board, have been made responsible.” 287
On several occasions throughout his life, various organizations and even the
ABCFM called upon Kingsbury to provide an account and explain his intent in
purchasing three slaves. Bartley was usually the point of reference for such allegations.
Itinerant pastors, ministers and “other constituents of the Board would hear rumors and
stories of Kingsbury’s ‘ownership of slaves.’” The result of Kingsbury’s lengthy
description of his “ownership” came in response to one complaint by “the Reverend J.
Blanchard, President of Knox College, Illinois, suggesting that Kingsbury not only
owned a slave (Bartley) but that the slaves had not been fairly dealt with.” In a letter
addressed to Blanchard, Kingsbury answered the accusation in detail and even elaborated
on the intricacies of the relationship. According to one source, Blanchard had “heard that
Kingsbury paid only sixty dollars for Bartley and waited four years to tell him he was
free, was informed by Kingsbury that the sum for Bartley’s freedom was one hundred
and seventy-five dollars of Kingsbury’s own money.” 288
Spalding described one of Kingbury’s responses as expressing “regret that after
laboring for more than thirty years in the missionary field for no other compensation than
a bare living, that he would be suspected of wronging an aged black man out of his just
wages. During the four-year period, Bartley was not only unable to work much of the
time because of attacks of rheumatism but was doctored and waited on by Kingsbury and
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others.” Further, Kingsbury wrote that “one hundred and seventy-five dollars for the
“ransom” of the black man was literally true—Bartley did not become his slave.” 289
Although Kingsbury acquired a legal title to Bartley, he continued to claim that the
relationship between the two rested on a contract that Kingsbury would have drawn up if
the man were free. 290 Blanchard also put forth the argument that Bartly lived in a type of
log slave “hut near Br. Kingsbury’s home.” 291 Kingsbury simply replied that they both
lived in log cabins resembling something like a hut.
Throughout his time in Choctaw country, Kingsbury expressed his belief that
slavery was a tremendous evil, indeed, “one which cast a dark and ominous shadow over
the future prospects of this people.” 292 However, in Kingsbury’s mind, as “long as the
laws of the land permitted the master to sell and to purchase slaves, the missionaries were
not permitted, as ministers of the gospel, to oppose the laws under which they lived
unless those laws were ‘palpably opposed to the Law of God.’” 293 Later, Presbyterian
church fathers, such as James Henry Thornwell and Robert Dabney, would employ
elements of this doctrine, known as “the spirituality of the church,” to the church’s
relationship with the institution of slavery. It would be used by others to remove the
responsibility of church leaders to speak out against segregation and for civil rights into
the nineteen fifties and sixties. Essentially, it is the idea that the church is to remain holy,
pure and not to sully herself with political matters.
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While holding to this theological position, Kingsbury approached the institution
of slavery from a much different practical standpoint. Apparently, according to
Kingsbury’s record, living under the law of the land meant purchasing slaves and freeing
them, a practice outlawed in several state slave codes throughout the U.S. South. In
contrast to the missionaries churches for enslaved Africans (examined in chapters five
and six of this text) in South Carolina and Georgia, mission churches in Choctaw country,
in the state of Mississippi, could function as spaces of practical liberation, both to the
soul and to the physical body. Spalding makes the argument that “Kingsbury not only
purchased slaves in order to liberate them, but he and other missionaries were
instrumental in freeing slaves and aiding them in going to Liberia,” mentioning “before
leaving Mississippi they assisted a planter in emancipating more than twenty slaves and
sending them to Liberia.” 294 Indeed, “since the beginning of the Choctaw Mission, the
missionaries used their own funds to secure liberty for eight slaves.” 295 Kingsbury used
the relationships forged through the Choctaw mission not as vehicle for abolition or as a
tool for mass emancipation, but when presented with the request and with the
opportunity, as a way to help specific individuals, who had once been enslaved, to
freedom.
The missionaries also served as advocates for enslaved peoples living within the
peculiar institution. Kingsbury told the story of an old African American woman in his
church who was “truly a mother in Israel.” This woman was able to save money and
purchase her son, Israel J. Mills, for close to four hundred dollars. When she died, her
husband Abram held onto the bill of sale. One afternoon, several men, interested in
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Israel’s re-enslavement, paid a visit to Abram and demanded to see his “papers.” Abram,
illiterate and unsuspecting (according to Kingsbury) handed them over. One of the men,
the husband of the woman who had sold Israel and “a white man” seized the bill of sale
and destroyed it. Kingsbury and some of the other missionaries became an advocate for
Israel, wrote testimonials on his behalf, and Kingsbury was able to gain an important
testimony from Major Armstrong, who asserted the young man’s right to freedom. Israel
eventually escaped to Liberia with the help of the missionaries. 296 This advocacy and
attempt to liberate cannot be understated. This was a Christian missionary, living in
Mississippi, in a context friendly to slave holders, which largely supported and protected
the institution of slavery. Kingsbury used this status to operate within the system of
slavery to bring about freedom for some enslaved Africans. While the missionaries were
attempting to bring Christianity and education to native peoples, they also in some cases
bought physical freedom for a few enslaved Africans.
Despite the use of engagement in the slave trade as a liberating experience for
these enslaved Africans, the missionaries had to defend their positions before the
American Board and others. Critics of the missionaries thought that the use of slave labor
at the mission stations “’countenanced and encouraged the system’ and made that kind of
labor more profitable to the owner while justifying or excusing the relation.” 297 At this
claim, Kingsbury took umbrage. He felt, as many southern theologians did, that the
proliferation of the slave trade was not based on whether the mission occasionally hired
enslaved workers, but how markets in New England, other free states, England and how
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the rest of the world sustained the trade. Kingsbury argued that by purchasing the byproducts and products of slave labor then all of the U.S. was complicit in the trade.
Kingsbury also insisted that it was a “matter of necessity with no other
alternative” to hire enslaved men of good repute since the American Board was not able
to provide support and since there was such a paucity of free laborers available. In a
defensive tone, Kingsbury expressed surprise that he was “expected to abstain from their
small part in the profit of slavery while the rest of the world, with ample funds, was
sustaining it on a vastly larger scale without rebuke.” 298
It would seem like a poor excuse had Kingsbury not used his position to
emancipate several enslaved Africans. Indeed, he would later remark that, “God had
another way of bringing the grievous and oppressive system to an end—through the
power of the gospel and of an enlightened public sentiment.” Finally, Kingsbury believed
that it was the “church…through the law of love faithfully and affectionately applied,
both to master and servants should overcome and eradicate all opposing interests.” 299
Indeed, while Kingsbury believed that God would do the work to change the hearts of the
masters, he was not also averse to participating in the direct liberation of at least eight
enslaved individuals while living in Mississippi. Perhaps, along with Kingsbury’s
understanding that love would change and “eradicate opposing interests,” his
emancipationist action, created as a result of ecclesiastical relationships, gave the mission
stations opportunities to offer freedom in a variety of contexts.
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Ironically, board members also called Kingsbury into question on the matter of
the “moral influence of their [missionaries] example” to the Native Americans in
engaging in the slave trade. 300 On the contrary, Kingsbury assured the board that the
Choctaws did not see the missionaries as “advocates or abettors” of slavery. Indeed,
Kingsbury spent much time trying to convince the Choctaws that they were not
abolitionists.” 301 Finally, the missionaries expressed concern over what this inquiry
meant in terms of the practicality of the mission. Were the missionaries expected to not
“receive” slaveholders for membership or were the members of the mission required to
emancipate their slaves to continue in good standing?
Upon deliberation, Kingsbury decided that slaveholders could retain their
membership in the mission church. He wrote that “we regard it as certain that the
Apostles, who are our patterns, did received slaveholders to the communion of the
church” and that “our general rule is to receive all to our communion who give evidence
that they love the Lord Jesus Christ in sincerity; and we cannot doubt that many
slaveholders do give such evidence.” 302 Therefore, this inquiry would not mean that the
missionary work among the Choctaw would exclude slaveholders. However, Kingsbury
also felt that having participated in the slave trade, he put the ABCFM in a difficult
position. Fearing that his engagement in the slave trade would hinder the ABCFM’s
work, he wrote that if separation [between he and the ABCFM] should take place, “it is
obvious the Board would be exempted from much reproach which has fallen on them, on
account of what I have done, & yet it is true the grasping slaveholders will rejoice, that I
300
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am prohibited from emancipating any more slaves.” 303 This letter provides a glimpse into
Kingsbury’s thoughts. He perceived the freeing of slaves as emancipationist activity.
Indeed, Kingsbury saw himself as an individual who worked to emancipate slaves
in the context of missionary work and admitted as much to the board. In a letter from the
Prudential Committee of the ABCFM to Kingsbury, “they added that the Committee had
never had any intention of ‘cutting off’ the Choctaw Mission from its connection with the
Board” and only asserted, or hoped, that “free labor” would be introduced in its stead. 304
Finally, at the next meeting of the ABCFM, nine individuals in agreement with the
missionaries stated that “any express directions from the Board requiring them to adopt a
course of procedure on the subject of slavery essentially different from that which they
had hitherto pursued” would only be “fraught with disastrous consequences to the
mission, to the Indians, and to the African race among them.” 305 Therefore, the board
ruled in favor of the committee’s recommendation and of the missionary’s estimation of
the situation. However, this would not be the end of the matter as Kingsbury and several
other ABCFM missionaries would later be accused of abolitionism and “anti-slavery”
character by elite, powerful slave-holding, Choctaw, one of whom was none other than
Kingsbury’s old friend, Israel Folsom.
In 1826, missionaries in north Mississippi formed an important organization
called the Association of Missionaries in the Choctaw and Chickasaw Nations. This was
an organization of missionaries from the ABCFM (including Kingsbury and Byington)
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laboring alongside with the Choctaw and missionaries from the Synod of South Carolina
(including T.C. Stuart, the focus of the next chapter) working with the Chickasaw. The
missionaries decided to meet once a year for “mutual edification, for strengthening each
other by counsel and prayer, and to concert measures for the advancement of the cause.”
The association also adopted a resolution stating “the support and instruction of the
schools were sufficiently important to induce persons to devote their services gratuitously
to the business.” 306 Given the failures, in many ways, of the schools to “induce” Choctaw
“persons” to the work, it is peculiar why this resolution passed especially given the recent
fluctuation on the issue of using the Choctaw language.
What is significant about the association is that these missionaries agreed, in a
sense, to unite in their labors, seeing themselves as kindred spirits. Not included in the
association were itinerant preachers. Both the missionaries to the Choctaw (Kingsbury
and Byington) and the missionaries to the Chickasaw (principally, T.C. Stuart) were
hospitable to, but distrusted the authority of anyone preaching in that country that an
organized body had not ordained to the work. Certainly, official tie-ins with the Federal
Government added to their sense of legitimacy. Kingsbury, a New England
Congregationalist, and Stuart, a South Carolina Presbyterian, had much in common
theologically, ecclesiastically, and from a sense of church government and authority or
polity. Itinerants were often seen as somewhat illegitimate, and no doubt thankful for the
company of other white Christians, Kingsbury and Stuart were reluctant to give up any
spiritual authority to the traveling preachers. Ironically, it would be the preaching of an
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itinerant Methodist minister in July of 1828 that would spark a sort of “awakening” in
Choctaw country. 307
One thing was certain; the missionaries were right about the use of Choctaw in the
schools, and the Missionary Herald displays improvement after the implementation of the
Choctaw language through spelling books after 1827. As the Choctaw people began to
read and write their own language, many took it upon themselves to teach others. It
mentions that “two schools” commenced “near David Folsom’s to teach adults and
children to read their own language. Within a short time, about fifty attended and were
taught three times a week by a young Choctaw.” 308 Kingsbury wrote “No attempt for
their improvement has taken so deeply hold of their feelings as this.” 309 With the
implementation of the Choctaw language and the increasing influence of mixed-race
Choctaw during national council, such as Greenwood LeFlore and David Folsom, the
schools experienced growth. The missionaries considered 1828 “a memorable time in the
history of Choctaw missions.” 310 Indeed, as Kingsbury wrote in a report in 1828, “There
was never more encouragement, that at the present time, to press forward in the work of
educating the young.” 311
In 1828, Kingbury added, “The prejudices of the adult population have given
way; and more children are offered to all the boarding schools, than can be
accommodated.” 312 The phrase “prejudices of the adult population” needs some
exploration. Did the “prejudices” or concerns of adult Choctaw population give way
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because they were wholly won over by the missionaries or was it more the result of a
shift in tribal politics? Two of the Three High Chiefs of the Choctaw nation, by 1828,
were mixed-race. These individuals long supported the missionaries and the adoption of
the ways of the white man. Certainly this shift in power had some impact. A report from
Calvin Cushman, a missionary who established a school called Hebron in a Choctaw
community, confirmed a shift in culture and adoption of the white man’s ways as an
indicator of success. He wrote, “Most of them are furnished with implements of
husbandry, and are making improvements in their buildings, and in agriculture….There is
universal desire to learn to read the native tongue.” 313 It is also significant that the
universal desire was not for “husbandry” or “agriculture,” but to learn how to read and
write his or her own language. Choctaw adults embraced the tools missionaries could
offer to help buttress possession of the Choctaw language. Were they also interested in
the missionaries’ religion? Kingsbury claimed that they were.
In 1828, Kingsbury wrote for the Missionary Herald claiming, “by far the most
remarkable thing in the present condition of the Choctaws,” was in “the attention to
religion, which has prevailed for several months past, and which is altogether unlike
anything, that was ever experienced by this people before.” 314 One must keep in mind
that the audience for this publication consisted of individuals on the ABCFM and those
that supported it financially. Such hyperbole as “remarkable” and “unlike anything ever
experienced before” must be taken with serious reservation. However, given Kingsbury’s
previous forthrightness in the variety of struggles that the mission experienced, especially
along spiritual and religious lines, there is something to be said for the increased interest.
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A camp meeting, led by an itinerant Methodist missionary beginning in July of
1828, sparked the interest. Spalding noted that “six or seven Choctaw men became
impressed after hearing a simple narration of the crucifixion of Jesus Christ.” 315
Kingsbury’s description of the event in the 1828 Missionary Herald is worth repeating.
One of these was affected with bodily exercises, similar to what
was experienced a few years ago in the western and southern states. A
large meeting was held in October, at which there was a very great and
general excitement, and the effects produced on many were truly remarkable
and happy. Some who before were violent opposers of the gospel became its
zealous friends. At these two meetings and subsequently, several hundreds
have manifested a desire to be instructed in the gospel…and it is peculiarly
gratifying, that among them are several of our former scholars.
It is worthy of notice, that, at the commencement of the above work,
the old men, whom once it was supposed nothing could move, were the first
affected; and all, with one exception, were captains of clans….
Some very unusual and remarkable means seemed to be required in
the case of the Choctaws, to overcome their prejudices, and to arouse them
to an attention to the gospel. 316

Spalding noted that the first “full-blooded adult who embraced the gospel was Tun-napin-chuf-fa, an old chief who was converted at Ai-ik-huh-nuh mission.” He began to
“speak publicly” about his faith during religious ceremonies and he was “received into
the church,” was “baptized and at his own request, given the name of one of the
missionaries—William Hooper.” 317
Several fascinating aspects of change occurred in the mission in 1828, according
to this description. For the first time in ten years, a “full-blooded” Choctaw joined the
mission church. Even more surprising, he “at his own request” chose the name of one of
the missionaries. For a Choctaw headman to essentially adopt a new religious identity, in
name as well as ideology, was a weighty matter. Further, individuals attending religious
ceremonies significantly changed from, prior to 1828, small cadres of whites, mixed-race
315
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Choctaws and a few Africans to “several hundreds” of Choctaws now “displaying an
interest in the gospel.” Therefore, the mission church, after 1828, was a different entity.
After 1828, Kingsbury and the missionaries could now focus on some of the more
complex reasons they were present in Choctaw nation. The focus prior to 1828 had been
on survival, building schools and convincing, as well overcoming the “prejudices” of, the
Choctaw people. After 1828, the missionaries focus could now shift to managing the
“revival” and “religious awakening.” 318 As “violent opposers” became “zealous friends,”
the now thriving interracial mission churches, and the missionaries who lead them, would
find themselves in the middle of a war with a new foe: removal.
Kingsbury’s mission to the Choctaw, in terms of is continued presence in
Mississippi, would alter dramatically after 1828 as Andrew Jackson, seventh President of
the United States, ushered in a renewed and more militant removal policy toward Native
Americans. On September 27, 1830, just months after Jackson signed the new Indian
Removal Act into law, several leaders of the Choctaw Nation, under tremendous pressure
from the Federal Government, signed the Treaty of Dancing Rabbit Creek. Indeed,
Jackson’s cold and succinct order to Major John Eaton, Jackson’s Secretary of War, was
simply, “fail not to make a treaty.” The Treaty of Dancing Rabbit Creek ceded
10,421,139 acres of land east of the Mississippi River for territory in Arkansas between
the Canadian and Red rivers. 319 Despite the Choctaw’s virtually unanimous vote against
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it, the Federal Government forced the original inhabitants of Mississippi to vacate the
premises. 320
As the nation learned of the treaty, Kingsbury described the scene saying the
nation was “literally in mourning.” The collective lament over losing millions of acres
and being forced to relocate to an unfamiliar land was no doubt palpable. Upon hearing
the news, Kingsbury described many Choctaw simply laying down “in a kind of sullen
despair.” 321 Witnessing this public outcry no doubt moved Kingsbury. He began to act as
a scribe and wrote letters for the Choctaw people who came to him wanting to espouse
their grief. One of these individuals, Tunnapinchuffa, asked Kingsbury to write a letter
for him. A letter addressed to Jeremiah Evarts, Corresponding Secretary of the American
Board, mentioned:
Do help me. The Sec. of War came & took my country. I am in
great distress….Brother White man, I never injured anything of
yours. My ancestors never took up arms against you; but were
always your friend….True, other nations have fought you; but I
a Choctaw have not.” 322

Despite these and many other Choctaw letters, sent via Kingsbury, the Senate ratified the
treaty on February 25, 1831 by a vote of thirty-five to twelve. The vote signaled
imminent doom for the Choctaw in Mississippi.
Collective grief over the treaty was certainly due to the loss of land in part, but the
fear of moving west was also a difficult reality to bear. According to the treaty, the
Choctaw had to move within three years. For several reasons, Kingsbury and the
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Presbyterian, as well as Congregational, missionaries of the ABCFM resented the Federal
Government’s decision to force the Choctaw to go west. In his annual report of 1829
Kingsbury penned that he must differ “from the government in any of their views relative
to the Indians.” 323 Kingsbury went on to argue that the missionaries had never known
such success among the Choctaw as what they had experienced in the previous year.
Such a shift, Kingsbury opined, to the “present order of things” if they were “broken up”
would cause the nation to “sink to rise no more.” 324 Spalding even asserted that “the
Methodist and Baptist denominations favored removal,” while the “(Presbyterians and
Congregationalists) who had started their work in the Choctaw nation before the
Methodists and Baptists, were opposed to the removal on the grounds that the progress
and interest of the Indians in their own improvement would be retarded.” 325
The shift to Choctaw language, the adoption by the nation of over twenty-two
laws displaying a civilized “progress,” and finally, that “the only complaint now against
the missionaries is, that they do not preach & visit enough,” 326 for Kingsbury, was
evidence of success. Further, two-thirds of the students in the eleven schools among the
thirteen various mission stations in Choctaw country were “full blooded.” Kingsbury
mentioned, “the effects of the schools in qualifying the young to be good mechanics,
good teachers, and intelligent members of Christian churches, are already witnessed.” 327
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The “success” from Kingsbury’s perspective was seemingly confirmed in a small
ceremony in 1831, which saw several members of the Choctaw Nation “formally petition
the missionaries to remove west with them.” 328 Spalding asserts that “recalling the years
past when the missionaries first came to the Choctaws they said: ‘Our people rejoiced to
have you teach their children, and were glad to embrace the opportunity …there has been
much done for us to have books put in out hand, that many of our people can learn to read
in their own language.” 329 Despite the imperialist nature of the missionaries activities and
the obvious paternalistic attitudes of some, this displays a real attempt on behalf of the
Choctaw to enfold the missionaries in the community or to at least allow them to take
part in the Choctaw’s future. Kingsbury responded that the Choctaw “request would be
granted.” 330 Perhaps responding to sentiment within the Choctaw nation that perceived
missionaries as little more than well-meaning imperialists, Cyrus Byington described the
attitudes of Kingsbury and the other missionaries. He mentioned:
In the treaty there was no provision for our many improvements
or for our removal & renewing the mission here. (We were situated somewhat
like a boat in a large sand bar after the waters had passed away. Our people were
gone----or going). This was trial. The best remedy we could thing of was to offer
our service again, ask our friends to help us & follow our people & begin again in
their new lands. (This we did & it had the good effect to remove from some
people their suspicions about our selfish motives would hardly have left one set
of buildings). 331

To be sure, accompanying the Choctaw people to their new lands showed that these
missionaries were not simply living among the Choctaw to take lands, build buildings for
their own profit or engage in any “selfish motive.” Traveling with the Choctaw to their
328
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new home both accommodated the Choctaw’s formal request as well as validating their
previous relationship as legitimate.
By 1831, when the first Choctaw were arriving in the Red river area, the missions
in Mississippi began to disperse. Several of the non-ordained missionaries were
“dismissed when the missions closed.” These individuals received freedom to go east and
even gained “livestock, agricultural implements and other movable properties of the
mission.” However, many stayed and the appeal of the Choctaw people and Kingsbury’s
statements not to “abandon this people in their present perilous and distressing situation”
swayed several opinions. 332 The missionary influence in the West would nonetheless find
less support. The United States contributions to the mission dried up as did much of the
funding from the American Board. Further, the American Board requested that
Kingsbury and Byington remain in Mississippi to “supervise the closing of the missions
and the disposal of the properties” and to “complete the preparation of the books in the
Choctaw language.” 333 Loring Williams, Alfred Wright and their families were the first
missionaries from Mississippi to make it to the new territory. In a later visit to Choctaw
country in 1835, Kingsbury mentioned, “the disposition of the Choctaws toward the
missionaries is more favorable than I have ever before seen it.” 334
During this time, Kingsbury was also awaiting his new position from the
American Board. The board sent him a letter suggesting that he serve as an “agency”
under the “government.” The letter, as well as Kingsbury’s response, is interesting on a
variety of levels. To the board, it seemed natural, that since Kingsbury had been working
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with and for the government for the past several years, then it might be fitting for
Kingsbury to serve as a civil agent. Kingsbury’s response was one of indignation.
He opined:
A minister has no business with any important civil station under the government.
No matter what a man’s talents or qualifications for office may be, the cry is
immediately raised by all in office, and all who wise to be in office, “that he ought to
stick to his preaching.” The Indians will extensively imbibe the sentiment, &
will feel very little confidence in, or respect for such an agent. Under such
circumstances a minister cannot aid, but would prejudice the missionary cause,
by obtaining a government agency. While on the other hand, a good man in the
agency who is not a minister may greatly aid the missionary work. 335

Kingsbury’s response is remarkable for several reasons. The first is that he
doesn’t see himself as an agent of the Federal Government already. For the previous
twenty years the Federal Government had supported Kingsbury’s work considerably. He
reported to Secretary Calhoun on numerous matters, received large stipends for building
materials and served as an agent or liaison for communication with the Choctaw ruling
elite. Again, like Kingsbury’s earlier attempt to deny a salary, he seems to be making a
rather semantic argument over an official title rather than what he was actually already
doing. Second was that the “Indian would feel very little confidence in or respect for an
agent.” Was he not seen as an agent sent by the Federal Government to create schools for
the Choctaw in Mississippi? Of course he was.
This response certainly hints at Kingsbury’s notions of his own work as well as
his memory of how that work was supported. This mentality, which Kingsbury only
touches at later in his life, perhaps illumines many of the previous issues facing
Kingsbury in Choctaw country in Mississippi as he was especially experiencing difficulty
earning the trust of “full-blooded” Choctaw people. Finally, Kingsbury seems oblivious
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to the fact that connecting the “missionary cause” with that of the Federal Government
has already “prejudiced” many Choctaws against his work. For Kingsbury, taking the
official title as “agent” of the Federal Government would be the circumstance that would
create prejudice among the Choctaw people. However, all along he was no doubt seen by
the Choctaw people as an agent representing the eastern government and it’s church. This
should have come as no surprise to Kingsbury as he this is exactly what he was. His
resentment of the idea that he connect government work with the work of the church
after, in essence, practicing ministry with this connection for decades is both thinly veiled
and difficult to believe.
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CHAPTER III – REV. “FATHER” T.C. STUART AND THE MONROE MISSION TO
THE CHICKASAW NATION IN NORTH MISSISSIPPI
Licensed to preach by the South Carolina Presbytery on April 19, 1819 the Rev.
Thomas C. Stuart, otherwise known as “Father” Stuart, closely following on the heels of
Kingsbury was one of the earliest Presbyterian missionaries in Mississippi. Sent by the
Synod of South Carolina in 1820, Stuart established the Monroe mission and was a
missionary among the Chickasaw Indians of Northeast Mississippi. Today, the Monroe
Mission, or the old Monroe Church, is just six miles south of the town of Pontotoc. In
1823, Stuart organized the church and by 1830 had a membership of over one hundred
members. E.T. Winston, biographer and editor of Stuart’s published papers, exclaimed
that Stuart’s mission to the Chickasaws was the beginning of “religion and education for
all of North Mississippi.” 336 This examination of T.C. Stuart and the Monroe mission
seeks to add to the study of missions among Native Americans and more broadly to the
role of religion and its intersection with race in the South.
According to church historian Ernest Trice Thompson, missions in the Southern
Presbyterian Church “recognized its responsibility to certain needy classes located within
its bounds, - Indians, Negroes, Foreigners, isolated Mountain folk, and others.” Indeed,
336
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numerous Presbyterian ministers throughout the nineteenth century labored as domestic
missionaries to enslaved African populations, Native American groups, and to those
considered “needy.” While this sense of “responsibility” was certainly driven by
evangelicalism, there were other characteristics that typified Presbyterian mission work.
Presbyterians were noted for their belief in education and so literacy was a prime focus of
missions work as well as theological training, organization and development of
ecclesiastical leadership. 337
With the Second Great Awakening came a renewed interest in missions.
Presbyterians in the South were among those who shared in this interest. However,
instead of turning its focus toward the “heathen” abroad, Presbyterians looked to the
“heathens” within. 338 The church formed several missionary societies, and on June 29,
1810 the American Board of Commissioners for Foreign Missions (ABCFM) was
established. It took only a decade to establish several mission stations among Native
American populations. For much of the eighteenth century, Presbyterian missions among
Native Americans were in the North, but the work in the South was growing by the
beginning of the nineteenth century. The five main tribes that Presbyterians sought to
convert were the Cherokees, Choctaws, Chickasaws, Creeks and Seminoles.
The Chickasaws of northern Mississippi had a long-standing relationship with
whites of Euro-America in what has been referred to by one historian as “friendly
relations with the United States.” Indeed, one white minister recalled, “In spite of the fact
that the same pressure was brought to bear against them by the aggressive white pioneers
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that the Indians experienced everywhere they (Chickasaws) yielded to the inevitable with
good grace.” 339 There are certainly exceptions to this, but the history of the Monroe
Mission tends to support a trajectory of peaceful, yet measured interaction.
Presbyterian “labor among the Chickasaw Indians began in 1799 by the New
York Missionary Society.” 340 Joseph Bullen, missionary among the Chickasaw of West
Georgia, it was said, “witnessed their frolics and their ‘mysteries,’ their ‘singing, yelling
and running,’ gained their confidence and with alternate experience of encouragement
and disappointment prosecuted his work.” 341 Indeed, according to the travel records of
James Hall, Bullen was making “considerable progress among the Chickasaws”
especially regarding “religious instruction, husbandry” and civilized behavior. 342 No
doubt, while the rampant Eurocentrism and complete disregard of Native American
culture and religious practices were evident in this description, it seems as if the
Chickasaws peacefully allowed Bullen into their community.
Perhaps based somewhat on Bullen’s early peaceful contact, Presbyterians,
particularly from the South Carolina Synod, continued to have measured success among
Indian populations. For instance, Gideon Blackburn, missionary to the Cherokees, and
Cyrus Kingsbury, missionary to the Choctaws, both experienced long careers among their
appointed nations developing educational institutions and promoting a plan for
civilization. In 1819, the South Carolina Synod resolved, “that it is expedient to form a
society for the purpose of sending the Gospel to the destitute within our bounds in South
Carolina and Georgia, and for promoting the civilization and religious instruction of our
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aborigines in our southwestern border.” 343 In the spring of 1819, the Missionary Society
of the Synod of South Carolina appointed Thomas C. Stuart and Rev. David Humphries
to go on a fact-finding mission to gain information regarding the aforementioned
“destitute.”
The autumn 1819 session of the South Carolina and Georgia Synod resolved to
send a missionary to labor among the “Southern Indians just east of the Mississippi
River.” 344 That spring, Stuart and Humphries left Rev. John Harrison’s house in Georgia.
Just a young licentiate, Thomas C. Stuart was but an assistant to his elder Rev.
Humphries on the voyage to find suitable environs from which to conduct the mission.
They traveled over 180 miles before reaching Chickasaw territory. On their journey,
Stuart and Humphries stopped and preached in several places in Alabama and
Mississippi. Armed with a fierce missionary zeal and documents from the War
Department, Humphries and Stuart first encounter with a Native American nation was
with the Creek. According to Rev. Stuart’s letter dated June 17, 1861, “the documents for
the War Department, among which was a letter of introduction from Mr. Calhoun”
contained a letter “to the agents of the different tribes we might visit.” 345
The missionaries “addressed them (Creek) in their town house stating our purpose
in coming among them. We held forth to them that we desired to preach the gospel
among them and also establish schools for the education of their children without any
cost to them.” Stuart recalled that, “they listened attentively, but after short consultation
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they rejected our proposal.” 346 Not surprisingly, this rather quick refusal among the
Creeks to let two white men establish a Christian school was grounded in either previous
experience or prior knowledge of the intentions of the U.S. government.
The Creek were somewhat justified in their apprehension. According to Stuart’s
recollection, the War Department required Native Americans to “teach their children
agriculture and the various arts of domestic life, believing that they never could be
civilized without this.” 347 Apparently, the federal government appointed funds that could
be given to missionaries who brought a civilization plan to Native American nations
through educational institutions, which taught agriculture and the “importance of
domesticity.” The Creeks rejected Humphries’ and Stuart’s offer responding, “That if
they wanted their children to work, they could teach them themselves.” 348
For many Native Americans, cohabitation with whites often came with a severe
price. Rather than practicing their own version of Christianity through incorporating
long-standing traditions, Native Americans were often forced into extra-biblical, western
behavioral patterns and mores that the Reverend’s Bullen, Blackburn, and Kingsbury
undoubtedly advocated. Further, the lack of immunity to European bacteria and germs
decimated populations of Native Americans. To many Native American groups,
including the Creeks, the coming of a white missionary was more the deed of a demon
than of a benevolent God. 349
Undaunted in their attempt to settle among a population of Native Americans and
conduct a mission, Humphries and Stuart kept pushing west. Their arrival among the
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Chickasaw nation in 1820 was on the eve of a council to elect a new headman,
Ishtohotopah. 350 In terms of its size, the Chickasaw nation of northern Mississippi
numbered about 6,000 at the time of Stuart’s arrival. 351 Early Presbyterian historian C.W.
Grafton mentioned that “here they found a very different feeling between the races and
especially between these races and the whites.” 352
According to Grafton, the Chickasaws, who had fought with the English against
D’Artaguette and Bienville commanded French in 1715, considered the English historic
allies. Grafton goes on to mention that the Chickasaw “had a great hatred for the Spaniard
and for the French. But loved the English who had eaten and drank with them,
intermarried with them, fought their battles and who were their staunch friends and
allies.” 353 Stuart’s original biographer E.T. Winston, writing in the mid 1920s, picked up
on this sentiment mentioning, “though having an inveterate hatred of the Spaniards,
through their contact with Hernando Desoto,…they held the English, who had long taken
‘pot-luck’ with them, intermarried with them, fought their battles etc., in the highest
esteem, and they were staunch friends and allies in their joint enterprises.” 354 Winston
then asserted, “the King, we may add, was Ish-to-hoto-pah, the last king of the
Chickasaws. As a ruler, he was at this period a mere figurehead in the government of the
tribe. The real rulers were the Colbert brothers, the eldest of whom, and perhaps the most
influential, resided in the neighborhood.” 355 This recollection may indicate more about
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early twentieth century notions of Native American history and culture than anything, but
Winston is helpful in terms of understanding the complex intersections of race,
nationality, religion, identity and language present in the mid-South of the early
nineteenth century.
Mixed-race Chickasaws played a tremendous role in the early acceptance of the
missionaries by the Chickasaw nation. This was also the case with Kingsbury’s
interaction among the Choctaw. Likely, this was the result of the long relationship of the
Chickasaw people to the Colbert family. According to Winston, the Colbert “brothers –
William, George, Levi and James – were descended from Logan Colbert, a Scotchman or
Englishman who came from Georgia and settled among the Chickasaws early in the
eighteenth century.” 356 Winston places a great deal of importance on Logan Colbert,
known among the Chickasaw for his leadership during wars with the French. Winston
mentioned, “Logan Colbert’s celebrity was so great that the French writers of that period
conferred his name upon the ‘Father of Waters,’ calling it the Rivere de Colvert.” 357
Despite his prominent place in Chickasaw history, Colbert apparently did not live among
the Chickasaw for long. However, Winston is careful to mention that, “he perpetuated his
name through a most honorable lineage of distinguished Chickasaw.” 358
The Chickasaws, through the Colbert family, had a long tradition of interaction
with the United States federal government and were cognizant of American’s intentions
with Native American peoples. Indeed, Winston recalled the story of one Chickasaw
Headman who visited General Washington in Philadelphia in the late eighteenth century.
This headman, apparently a Colbert, brought back, “a small shovel plough, which was
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presented to him by Washington, and was carefully preserved by him in his house until
he died. It was a great pleasure to the venerable chief to relate its history to his white
guests.” 359 Winston describes how Colbert would repeat Washington’s words to visitors
in his home:
When you go home, tell your people that if they attempt in this age
to live as their fathers did, by war and by hunting, they will perish
and pass away from the earth like the many tribes who have died
where the white men live. But if they will quit war and hunting, and
make corn with the plough, and use the tools of the white men in
clearing their land, building houses and cultivating the earth; and if
they will raise horses, cattle and hogs, and adopt the religion and
customs of the civilized and Christian nations, they will live long and
prosper as a people. 360

Therefore, Washington’s words lived on in Chickasaw lore as to America’s expectations
of native peoples.
The long relationship between America and the Colbert family and the early
acceptance of Stuart by the Colbert descendants among the Chickasaw was the most
likely reason for the establishment of a mission. Indeed, the Chickasaws realized, based
on their history of interactions with whites as well as George Washington’s warning, that
if they were going to keep their land they would have to adopt, or seemingly adopt, the
methods, religious practices, and culture of the white man. To be sure, it was William
Colbert who “was no doubt instrumental in securing the Monroe mission for his people.
Later his name, with that of his wife Mimey, together with several of their children,
appears on the church rolls at old Monroe, and he was one of ‘Father’ Stuart’s elders.” 361
Mixed marriages were common for the Chickasaws, beginning as early as the
eighteenth century. This unique aspect of Chickasaw heredity, which influenced their
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ideological framework, helps to explain the reasoning behind such an early welcome for
Stuart and Humphries. Indeed, the Chickasaw were eager to bring in a missionary who
might “legitimize” their nation in the eyes of the Federal Government.
William Hiemstra seems to confirm this sentiment and desire to “legitimize”
claiming that, “the missionary deputation was more favorably received by the
Chickasaws.” The reason was that, according to Hiemstra, “they had become envious of
the missions obtained by the Cherokees and Choctaws. The Chickasaw also believed that
they must adopt the white man’s civilization or become extinct.” The Chickasaws’ early
reception of missionaries, the history of intermarriage with the English, and the desire to
“adopt civilization or become extinct” were tremendous influences in the Chickasaws’
attempt to be legitimate in the Federal Government’s perception. It is possible that the
Chickasaw allowed a missionary station in order to use them as a tool for the Federal
Government perceiving their nation as civilized. 362
The Chickasaw council, held on June 22, 1820, granted the missionaries
permission to stay and the council chose a site for the future mission. Humphries, Stuart,
King Ishtohotopah, and several Chickasaw representatives signed a formal agreement for
the missionaries’ presence. Consequently, the fact-finding team had found a future home
and returned to South Carolina. 363 A council of the Synod of South Carolina and Georgia
met later in 1820 and the members of the council reached a decision for Humphries and
Stuart to establish a mission among the Chickasaw. The council most likely decided on
the Chickasaw establishment after communicating with Humphries and Stuart who no
doubt insinuated that meetings with the Chickasaws were hospitable in nature and
362
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successful. Further, a letter from the Chickasaw nation to the corresponding secretary
later that July no doubt cemented their decision. The letter read:
Chickasaw Nation, July 8, 1820
Friends and Brother Missionary,
My head men address themselves a few lines to you to inform you that we had the
Pleasure of seeing our brothers, Mr. D. Humphries and Mr. Thomas C. Stuart, which
our head men are much pleased with their conduct, and wish strongly for them to
return and educate their children. It is the request of my head men in general. Now we
shall look for them in the course of the winter. Friends and brothers. 364

Humphries later received a call to be the pastor of the churches Roberts and Good
Hope, which he accepted rather than moving west as a missionary. This was the
opportunity that Stuart was waiting for. Indeed, Humphries “had a family and no
resources. The probabilities are that it was never his purpose to become an Indian
missionary, and having discharged the duty imposed upon him as exploring agent, he
doubtless felt justified in accepting work at home.” 365 However, this left the still young
and untested Stuart as the best qualified missionary candidate to the Chickasaw people.
He and Humphries made contact, signed the agreement, and knew the landscape. The
Synod accepted Stuart’s service and he once again made preparations to move west into
the Mississippi territory to begin his work as a missionary to the Chickasaw people.
Stuart and his colleagues received little, if any, compensation from the Missionary
Society. The annual report of the Board of Managers of the Missionary Society of the
Synod of South Carolina mentioned, “As in the instance of Mr. Stuart, they receive no
other compensation for their laborious service than food and raiment.” Later, the Board
opined, “Theirs is to be a life of self-denial, their only reward in this world is to be the
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approbation of conscience in the discharge of their duty. To them we fully believe it will
be no meager return for their toil and their multiplied care.” 366
This put Stuart in a precarious position comparative to other southern white men.
In one sense, Stuart and the missionaries were to provide education, a Christian church
and to acculturate the Chickasaw in the ways of their white neighbors both socially and
economically. However, Stuart was not in a position of either economic or social
autonomy. He was dependent upon the Chickasaw for his survival. Stuart was caught
between nineteenth century notions of race, believing that white men were superior to
men of color, and with the reality that he could not apply that worldview in a space where
he was wholly dependent upon a people who were beneath him, by nineteenth century
standards, to live, work and be successful. What further complicated this position was the
presence of enslaved Africans among the Chickasaw whose status was different among
the Chickasaw than it was on white-owned plantations in the Southeast.
There were certainly motivating factors beyond religious sentiment that caused
Stuart to move hundreds of miles from home in order to live in poor accommodations
with no remuneration. By its very nature, given the fact that Stuart and his family were
dependent upon the Chickasaw for survival, missions work forced some southern whites
to challenge or test nineteenth century notions of race and white superiority. Indeed, for
the most part, the Monroe Mission was a harmonious multiethnic community in a larger,
national context where African Americans as well as Native Americans were considered
savage, subhuman, and undeserving of equal status to that of whites. Through working
intimately with Native American and African American populations, some southern
white missionaries, but certainly not all, possessed a view of human beings that was more
366
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broadly egalitarian and more forward-thinking by comparison to the overarching culture
narrative of the nineteenth century South. 367 Given the period, the prevalence of racism
among Southern elites, and the entrenched status of slavery within Southern culture, it
was remarkable that a white South Carolinian was willing to spend his life congenially
living among, working and interacting productively with “infidels” and “heathens.” The
fact that Stuart was not paid, that he risked his life and that he was noted as a “Father”
among the Chickasaw people supports this position. Indeed, according to one source, he
possessed the “tenderest and gentlest spirit that touched and transformed the Indians of
the Southwest.” 368
However, many missionaries were certainly not heroes. Some did nothing but
spread disease, some only served to buttress the racism inherent within the institution of
slavery, while others cared nothing for the condition of Native Americans through
removal. However, there were those concerned with the “condition of men,” both
spiritual and physical, and the author of the following statement does touch on an
interesting facet and intriguing question of nineteenth century domestic missions work in
the South. E.T. Thompson mentioned that some missionaries “renounced titles and
estates to engage in the work; most of them were of finished scholarship and refined
367
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habits.” Finally, he mentioned, “they faced all manner of privation merely for the sake of
making some portion of the world a better place in which to live, or to improve the
condition of a fellow mortal, no matter how unworthy the latter may have been
considered in the esteem of mankind.” 369 Why did these southern white men of relative
influence and impressive education want to spend there lives to, in their minds, improve
the spiritual and physical condition of men and women who were considered of
“unworthy esteem” in this particular time and place?
While the answer to this question remains uncertain, it is certain that missionaries
to Native Americans sacrificed much for their work. Not only was Stuart not paid, but
they were virtually cut off from extended family and the cultural trappings of the
Southeast. To be sure, increasing “isolation promoted depression and loneliness, a
shortage of personnel cause the small staff to be over-worked,” and the missionaries
performed other duties outside of their expertise such as “food administrators, physicians,
registrars of vital statistics,” teachers, and school administrators. 370 A unique contribution
of Presbyterian missions arose out of the latter two vocations. The heterogeneous makeup
of the Chickasaw nation added complexity to this understanding through intermarriage
and in issues concerning ecclesiastical interaction.
The Carolina Presbyterians saw Humphries’ and Stuart’s encounter and
subsequent invitation, via letter, from the Chickasaw nation as a success. The next
meeting of the South Carolina Synod Missionary Society received and accepted the
formal offering of Mr. Stuart to be “stationed as a missionary among this long-neglected
people.” Thomas C. Stuart was then ordained as an “evangelist to the heathen” and a few
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days later he and his family set out for another long trek to begin their missionary work
among the Chickasaw nation. 371
Truly unique, especially in their attitudes towards whites, the Chickasaws
displayed an interesting and cautious “openness” to Stuart and Humphries. Perhaps this
was due to their history of “pot-luck” with the English, or maybe it was the
intermarriages and subsequent “rule” of the Colbert brothers. However, in reconstructing
the source material from the viewpoint of the Chickasaws, yet another reason loomed.
Indeed, a reexamination of the behavioral attitudes of the Chickasaws revealed something
even more complex than a thoroughly integrated history.
Throughout Chickasaw history, prior to removal, the Chickasaws benefited from
interactions with English settlers in terms of warfare and land ownership. Perhaps,
instead of the missionary using the Chickasaws for evangelical and “civilizing” purposes,
it was the Chickasaws using the missionary as a future intermediary to what they foresaw
as eventual removal by the Federal Government. It is possible that this foresight extended
to recognizing that a connection with the religion of easterners might curry favor or good
opinion of the Chickasaws, as civilized not heathen, with the Federal Government. The
Chickasaw nation was no doubt aware of the missionaries’ possession of parchment from
the War Department. It would also be naïve to assume that the Chickasaws were unaware
of the military prowess and technological advancement of the European descendant’s
army. If a successful relationship might be cultivated, maintained, and used with the
missionary, then perhaps the Chickasaws could present a model of being a “civilized”
tribe to an ever-westward expanding government. This adaptation of seemingly adopting
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western culture and “legitimization” might help the Chickasaw from eventual removal or
at least from a hostile and violent massacre.
Arriving on January 27, 1821, Stuart and his family reached the site mutually
agreed upon to be the residence of the Presbyterian mission in Mississippi. One historian
recalled that the Stuarts were “received by the Indians with expressions of gratitude and
joy.” 372 Whether this gratitude was sincere or part of the agenda towards cultivating a
relationship with a future intermediary, Stuart was accepted among the community.
Later, a few families from South Carolina including a “farmer named Pickens and a
mechanic named Vernon,” joined Stuart and helped build the original mission site in the
fall of 1821. The families built houses, started self-sustaining farms, and preached to the
Chickasaws using an interpreter, Malcolm McGee, who came later. The mission was
named Monroe, after James Monroe, then President of the United States. It took Stuart
and company just over eighteen months to clear the land, erect homes, and to build a
church. In April, the small clan of Carolinians were joined by “Messrs. Hamilton V.
Turner and James Wilson, the former a mechanic and the latter a farmer and teacher,”
along with their wives and families. Within a month, a school opened and was home to
sixteen new students from among the Chickasaw nation. 373
The Monroe Mission church was small and was where religious services
occurred. Mrs. Julia Daggett Harris, a resident who lived close to the old Monroe Church,
reported that it “was an interesting sight. It was a diminutive room 16 x 16, built of small
poles” and had a “dirt and stick chimney and a large open fireplace, where, in the winter,
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the worshipers warmed their frost-bitten fingers.” 374 There was only one window in the
church, which was “a hole cut through logs and closed with a clapboard.” 375 The Monroe
Mission was an accessible location as it was centrally located within various travel routes
for Native American tradesmen. From the north and south, the “Cotton Gin Road” passed
through Monroe as well as the Natchez Trace, which came from the northeast and went
south. 376
In terms of education, the first order of business for the new mission was to build
a boarding school for Chickasaw children. Stuart described, “early in the spring of 1823
the school was opened with fifty scholars, most of whom were boarded with the family.”
The headman of the Chickasaw district where Monroe resided, Captain Samuel Seely,
came and spoke to the school often and sent his son to be a student. Stuart recalled, “from
this time until the Chickasaws ceded away their country and agreed to remove to their
distant home in the West, the school was kept up, with some interruptions, under the
trials and difficulties that always attend a similar enterprise amongst an unenlightened
and uncivilized people.” It is noteworthy that Stuart generalized Native American culture
as “unenlightened” and “uncivilized.” This was common among missionaries in the
nineteenth century who considered any society that didn’t contain Christianity as one of
its fundamental societal structures as barbaric and lacking in both intellectual and moral
capacities. It is this mentality, and the surrounding culture that buttressed it, which makes
later interracial interaction at Monroe so fascinating.
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Not only did Stuart establish a school, but the Chickasaw people gave from
among their resources to start two more. In 1824, “the chiefs of the council appropriated
$5,000 to establish two more schools, and $2,500 per annum for their support.” 377
The schools were open to both boys and girls and they learned to speak, read and write in
English. However, according to Stuart, “the number who obtained anything like a good
English education was comparatively small.” Among others, one reason might possibly
have been the school’s strict regulations regarding attendance. Indeed, “the requirements
of the station imposed such a restraint on their former roving habits that many of them
ran off and never returned.” Stuart made sure to note that, “this was often a matter of
deep regret and a cause of great annoyance to us; but it was one of those discouragements
with which missionaries amongst an ignorant and heathen people have always had to
contend.” 378
This student truancy is not surprising given the level of independence and
autonomy that Chickasaws were used to. However, the truancy also seems odd, given the
support of many Chickasaws to help build schools and agreement to send students their
children. Undoubtedly, miscommunications regarding the expectations of Stuart
compared with the expectations of the Chickasaw were common. Stuart was surprised
because the Chickasaw students did not seem to fully understand how schools were run
based on late eighteenth and early nineteenth century European standards and custom.
Instead of trying to understand Chickasaw expectations, Stuart simply resigned the
students to ignorance and heathenism. However, the fact that Stuart continues his
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mission, teaching in the schools, as well as the growth that the schools experienced up to
removal, also displayed Stuart’s paternalistic willingness to continue to teach and labor
among the Chickasaws despite his consideration of Chickasaw culture as inferior.
Despite boarding school obstacles throughout the mid to late 1820s, the church
grew to be twelve times its original size just prior to removal. Distinctions of one’s
cultural or ecclesiastical status stemming from color differences seemed to be nonexistent
in Stuart’s missionary model. One acquaintance recalled, “he earned the appreciation of
all, regardless of color or condition or creed.” Mission records showed a heterogeneous
membership with 29 whites, 69 African Americans, and 25 Indians in the late 1820s. 379
In 1823, the Monroe Mission made the transition from mission to formalized church. The
Rev. Hugh Dickson was sent from South Carolina to examine the mission and to see if
“the mission family having a desire to be united in a church capacity, that they may
regularly enjoy the privileges of the sealing ordinances of the gospel.” On the 7th of June
1823, the church was “organized with the following members, viz: Hamilton V. Turner,
James Wilson, Nancy Turner, Mary Ann Wilson, Ethalinda Wilson, Prudence Wilson and
Susan Stuart.” 380
The register listed no Chickasaws or Chickasaw names as founding members.
This may have been the result of historically strict standards regarding Presbyterian
Church membership. Admission, as a member in good standing, of a Presbyterian church
in the nineteenth century was somewhat more of a laborious task, as compared with
modern standards. This would especially be true for someone who was from a society
that white Presbyterians deemed “heathenish.” A candidate would have to appear before

379
380

Winston, Stuart, p. 53.
Ibid., p. 25

169

the session, which consisted of all the teaching and ruling elders of the congregation. He
or she would be questioned and would have to provide a satisfactory description of
realization of their sin and need for Jesus Christ as their savior. If they were illiterate the
candidate might also have had to memorize a catechism to repeat or would be examined
at further length. Once the candidate passed his/her examination he/she would then have
to go before the congregation and take an oath of loyalty, in accordance with book of
church order. Another reason for low numbers of members among the Chickasaw may
have been the product of an existing cautiousness among the Chickasaws towards their
new white neighbors. Indeed, Stuart and his colleagues had been with the Chickasaws for
almost three years by the time the mission became an official church. However, while the
Chickasaws were cautious to join early on, records display, on the other hand, an
eagerness for membership among the enslaved African Americans in their midst.
After the opening services, the first session, or ruling body of the church, met in
what was considered the “prayer hall.” Church session records showed that “a black
woman named Dinah, belonging to Mr. James Gunn, applied to be received into the
newly-organized church.” This displayed that the Carolina Presbyterians in Mississippi
were indeed supporters of and participants in the institution of slavery. It also indicates
that enslaved Africans were a part of what was becoming a racially diverse ecclesiastical
community. However, records also indicated that the Chickasaws were cautious rather
than incapable of membership. If an enslaved African women, in Mississippi, in 1823
were deemed examinable for church membership, then surely a headman like
Ishtohotopah, or one of his free followers, would have been considered. However, Stuart
provided places of ecclesiastical prominence for these early members.
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Monroe was certainly unique for a nineteenth century southern Presbyterian
church. Its non-subscription to nineteenth century cultural mores concerning race and its
eschewing of widely-help views in the South concerning interracial interaction was often
evident. One instance displaying unique interracial interchange was the prominence in
leadership positions for some Africans at Monroe. One such individual was “a black
woman, the first fruit of the Chickasaw Mission” who “being a native of the country,
spoke the Chickasaw language fluently; and having the confidence of the Indians, I
(Stuart) employed her as my interpreter, for several years in preaching the gospel to
them.” 381 For Stuart to employ an African woman in a place of such prominence was no
doubt unusual. However, sometimes the drastic nature of mission work allowed
missionaries the freedom to maneuver even some of their own myopic notions
concerning one’s race. The session admitted Dinah and “after a careful examination the
session felt satisfied with her Christian experience, and accordingly admitted her to the
privileges of the household of faith.” 382
The interesting aspect of Dinah’s record was that membership in the Presbyterian
Church was a very demanding and often a difficult task to achieve. A thorough
understanding of covenantal theology, the atonement, and church polity was often
necessary for any candidate to master. The session’s examinations were not lighthearted
and the church expected each candidate to have a thorough understanding of the
expectations required of each member. This sober mentality concerning membership was
exemplified by the session minutes, which recorded that on July 1, 1827, the “session
convened, and proceeded to examine several persons, who were not received” for
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membership. Furthermore, church membership meant that Dinah was a member with
equal ecclesiastical standing to her fellow white members with all the “privileges of the
household of faith.” This meant that she had equal voting rights within the Church, an
equal place at the communion table, and could receive benefits such as financial support
if she was sick. 383
Slave mission churches were often places of ecclesiastical equality, education and
were spaces that allowed for development of African American leadership. Many
enslaved Africans and African Americans became members at Monroe. The church
records of August 3, 1823 show that Stuart baptized Dinah’s children Chloe, William,
and Lucy. Indeed, “Dinah, having previously expressed desire to have her children
baptized, and having given us satisfactory evidence of her knowledge of this holy
ordinance, presented her three children…to God in baptism.” 384 Dinah was not the only
person of African heritage present at Monroe. 385 The records of May 15, 1824 indicate
that the church excluded Rindah, “a black woman belonging to Mr. Turner,” due to
improper behavior. However, Rindah “made application to be restored” and “on
professing sorrow for her offense, and promising amendment, was reinstated.” May 15
also showed that Abraham, “a black man belonging to an Indian, and husband to the
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woman received at our last communion, applied for church privileges.” 386 These
individuals further represent the heterogeneous and ethnically diverse makeup of Monroe
Church. The records also indicate that Abraham, an enslaved African belonging to a
member of the Chickasaw nation, attended and became a member of Monroe Church.
This merely could have been a patriarchal gesture on behalf of his owner. However,
another possibility is that the owner was cautiously trying to detect what Stuart and his
followers were doing. This uneasy relationship is indicative of the caution with which the
Chickasaw approached the missionaries at Monroe. The Chickasaws, familiar with EuroAmerican ideology, economics and trade practices, allowed a Missionary church to exist
among the nation. Likely, it could have been an attempt to legitimize the Chickasaw as a
“civilized” nation in the eyes of the Federal Government. 387
The first Native American to become a member of the Monroe Church was a
woman, Tennessee Bynum, on December 4, 1824. Described in the session records as “a
native,” Bynum joined along with Esther “a black woman belonging to Mrs. Colbert.” 388
Following Bynum a few years later on May 7, 1826, was Molly Colbert, “a native,” of
the influential mixed-race Colbert family. The late arrival of individuals from the
Chickasaw nation as members of Monroe is telling. The hesitancy on behalf of the
Chickasaw to gain membership reveals a cautious approach to Stuart and the Monroe
Mission, which had been accepting members for over four years in 1824. In that time,
only two Chickasaw joined, the aforementioned women, one of whom was mixed-race.
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Mixed-race Native Americans were more likely to adopt the ways of European whites,
especially the Colbert family, whose members played significant roles in allowing Stuart
to stay. On September 29, 1827, William Colbert, also a mixed-race Chickasaw, was the
first male Chickasaw admitted to membership. He decided to join some six years after
Stuart and his family arrived in northern Mississippi. According to Howe, Colbert was “a
scholar in the school and on the 5th of April, 1834 was elected and ordained a ruling elder
in our Church.” 389
This was significant in terms of Stuart’s racial categories. An elder not only ruled
over the congregation, but could rule over whites in the congregation as well as preside
over church discipline cases. This was a major reason why there were never African
American elders in Presbyterian churches throughout the South until long after the Civil
War. A “native,” albeit mixed-race, having such a prominent role in the Monroe church
displayed Stuart’s notions of ecclesiastical equality in contrast with broader societal
notions of racial distinctions throughout the South. Colbert was from a prominent family
among the Chickasaw with a mixed European ancestry and this point, as well as the
family’s wealth and influence, surely played a role in his selection.
Chickasaw men and women did not become members early on, but this did not
mean that they were absent from regular church services. Hiemstra, a historian who
studied missionaries among the Chickasaw, found that “attendance at the services was
considered excellent. In addition to the regular Sunday worship the missionaries
conducted ‘protracted meetings’ and prayer services. Funerals and temperance meetings
presented the missionaries with additional opportunities for preaching.” 390 In contrast,
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church membership was a process of evaluation resulting from a confession of faith, an
examination, and responsible behavior such as consistent church attendance. Many
Chickasaws could have come in and out of Church services without Stuart recording it.
Not always having an interpreter on hand could also have played a vital role in
this lack of membership since the session needed one for examination. The December 29,
1827 session minutes mentioned that “Mrs. Colbert, a native, also applied for admission.
There being no good interpreter present, it was resolved to keep the session open and
meet Mrs. Colbert at the house of Mrs. John Bynum on the next Monday morning with a
suitable interpreter.” Regardless, the hesitancy on behalf of the Chickasaw nation to
become members en masse displayed the concern and sense of caution to invest fully into
Stuart’s work. 391 Ultimately, Stuart regretted that “comparatively few of our scholars
embraced religion and united with our church.” 392
Interestingly, while the Monroe Church admitted enslaved Africans as full
members, their surnames do not appear in the church records. Native American surnames
do however appear in the records. While this might seem like a small detail, it speaks
volumes of the perception of enslaved Africans and Native Americans from the white
record keeper (probably Rev. Stuart himself). Even Girardeau and Adger, who never
admitted an enslaved African to full ecclesiastical status in a predominantly white church,
recorded the surnames of enslaved Africans at the Anson Street Mission and at Zion
Presbyterian Church in Charleston. To be sure, this was a declaration on behalf of slave
missionaries that enslaved Africans were human beings with a family and a lineage. They
were more than mere property with a pet name of “Old Ben” or “Big John.”
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Acknowledgement of a surname in a church roll book was a public declaration that ran
contrary to the crux of the southern ideology behind the institution of slavery: that
enslaved Africans were property. Surnames declared that enslaved Africans were more
than property; they were human beings with everlasting souls.
What does this indicate about the perceptions of enslaved Africans and Native
Americans among the white membership at Monroe? Undoubtedly, it was ambiguous.
First, enslaved Africans were full members, but their surnames were absent. Instead of
listing a first name followed by a surname, it was “Abraham, belonging to” and “Dinah,
owned by.” Therefore it was more likely that membership was a necessity rather than an
outright expression of a progressive humanism among the missionaries. However, it was
still significant (in a progressive sense) that slaves were full members since this was
seldom the case in the east. In addition, session records indicated that the session had
turned people away from membership who did not pass examinations sufficiently.
Therefore, the church must not have been too desperate for members.
In contrast, the recording of the last names of the Chickasaw displayed that Stuart
and his session did see the Native Americans as human beings equal in full status (at least
ecclesiastically speaking) to the white man. It also exhibited that there was a conscious
distinction between the two races in the mind of the white missionary. A distinction that
was so important that it compelled Stuart to note it in the records. This is supported by
the research of Hiemstra who concluded that “it is evident that the missionaries never
considered the Choctaws and Chickasaws to be members of an inferior race. The
curriculum maintained by the various schools reveals that the Indian was regarded as one
who had not received opportunities for cultural advancement; in no case was the Indian
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believed to have been born with inferior mentality.” 393 Indeed, racial categories and
distinctions were prevalent among the mission churches between whites, Native
Americans and African Americans.
Further application of this racial distinction occurred within the few church
discipline cases mentioned by the session records in 1827-1828. Regarding church
discipline, church membership included a responsibility to live in accordance with the
tenets of Christianity and under the rule of the session. In the two discipline cases, one
was a white man named Mr. Cheadle and the other an African woman named Mila. Both
were guilty of a “heinous sin” and a meeting of the session examined the “circumstance
of the offense.” Both made full confessions of the crime, promised amendment, and
expressed contrition. However, it was Mila who was “suspended from the communion of
the church until she gave evidence by her deportment that she is truly penitent” and she
was “publicly suspended in the presence of the congregation.” However, the church
session felt that Mr. Cheadle “ought not be excluded from the privileges of the church.”
Interestingly, Mila’s case had become public, while Mr. Cheadle’s case seemed to be
between him and the session. The session records mentioned, “since her offense has
become public, she is publicly suspended in the presence of the congregation.” 394
While both acts were “heinous,” Mila’s case had become public knowledge to the
Chickasaw, likely influencing the session’s decision. This unequal treatment was
indicative of the session’s racial and even gendered distinctions of its members. On
January 3, 1829, the session restored Mila’s membership because of her “having given
satisfactory evidence of sincerity of her repentance, and having obtained a good report of
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her.” However, Mila left the Monroe Church the following July and joined a church
within the Choctaw nation. 395
In 1826, all of the Presbyterian Missionaries who served the Choctaw, Chickasaw
and Cherokee met at Monroe on May 4. In that meeting the missionaries organized the
Association of Missionaries in the Choctaw and Chickasaw Nations. These individuals
later formed the bulk of what became the Tombigee Presbytery, which was established on
June 5, 1829. 396 By 1830, the membership was flourishing for Monroe’s standards. The
church numbered 110 members in the fall of 1830, “of these about one-half were natives,
a few whites, and the balance blacks, of whom there were a considerable number in the
neighborhood of the station.” 397
Many Chickasaws joined the Monroe Church as well as a few Creek Women.
Indeed, a very interesting aspect of the church’s racial heterogeneity struck Stuart. The
African members “generally spoke the Indian language; and being on an equality with
their owners, and having more intercourse with them than is usual among white people,
through their instrumentality a knowledge of the gospel was extended among the
Indians.” Therefore, Stuart was able to use the Chickasaw’s loose standard of slavery to
encourage his enslaved African members to convince their Native American owners to
visit the church. Further, “the change, too, in their deportment had a tendency to convince
them of the reality and excellence of religion, and to eradicate their (Native American)
prejudices against it.” 398 Not only did the church consider slaves equal with their owners,
but the slaves convinced the owners to attend church. This was the complete opposite
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from missions to enslaved Africans in South Carolina where the slave was not equal to
the owner and it was the owner sending his slaves to the mission church to make them
more docile.
This nuance of Native American missions was why Esther could have persuaded
Mrs. Colbert, the second Chickasaw to become a member of the church, to attend
Monroe. This equal relationship between the Indian owner and the African slave may
have affected Stuart’s own categories of race. By late 1830 he changed the designations
of Africans in the church session records from “a black” man or woman to “colored
people” a less caustic term for enslaved Africans in the 1830s. Regardless, Stuart
continued recording the racial designations and distinctions of both Native Americans
and Africans. Whites were the only members in his church without a marked racial
category. 399
In 1827, the Monroe Mission became part of the American Missionary Board,
which supported similar missionaries to the Cherokees and the Choctaws. Rev. Stuart’s
letters suggest this as a welcome connection declaring, “To this we did not object,
because it brought us into more immediate contact with the missionaries of the Choctaws,
to whom we were much attached.” 400 As the church moved into the 1830’s, session
records indicate that growth continued. With this growth, church discipline cases became
more and more frequent. For example, Ishtimayi, “a native member of our church, having
for a long time absented herself from the means of grace, and giving sad evidence that
she is yet in a state of sin and heathenish darkness, was excommunicated.” 401
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Additionally, church discipline frequently seemed related to some sort of sexual
malfeasance glossed as sinful behavior. Some of those disciplined included Dinah who
was considered an “adulteress,” Primus “who has been living in adultery (having taken a
woman who was put away by her husband),” and Frances, “a black woman,” who was
“also excommunicated for the sin of fornication.” All who confessed committing sins of a
sexual nature the church excommunicated for a time and in some cases indefinitely.
Many of those who expressed repentance, showed sincerity in their demeanor and a
change in their lifestyle, could reapply. The session often accepted them as new
members. However, some were under suspension “from the privileges of the church for a
length of time and giving no evidence of repentance, but continued impenitent, were
solemnly excommunicated.” This meant that there was little chance of their reacceptance.
Such individuals included Molly Gunn, Nancy Colbert, Sally Fraser, James B. Allen,
Benjamin Love, and Saiyo. Although two white men are included in this list, prior to the
record in April of 1834, seemingly every case of excommunication for adultery included
either an African or a Native American woman. Therefore, while displayed late in the
record, there was some consistency along gendered and even racial lines for
excommunications of a sexual nature. 402
The session records also indicate a sense of concern among the elders of Monroe
Church with both African men and “native” men practicing “experimental religion.” For
instance, Edom, “a black man belonging to Mr. Wetherall, applied for admission” and “it
being known that he is in good standing and the session having conversed with him on
experimental religion, he was received.” Also, George “a native man, was examined on
experimental religion. His evidence of change appearing good, he was admitted to the
402
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privileges of the church.” 403 By “experimental religion,” Stuart was referring to both
African and Native American religious practices which often included seemingly unPresbyterian behavior.
On the other hand, both African and Southern Indian religions have some highly
emotive and interactive components. African ring shouts, dancing, expressive singing, as
well as collectively acting out historical aspects of religion were common. 404 The
Chickasaw people who incorporated dancing and much singing around fires through the
evening, in some cases until dawn, performing medicinal treatments using “various roots
and barks steeped in water. 405”
Stuart alluded to this “experimental religion” in his letter to the Southern
Presbyterian in June of 1861. He harangued, “An Indian was seen slipping in, as if by
stealth, with a large hand-gourd filled with tea, made of Yopon leaves, to which they
attached a superstition of efficacy, believing that it enlightened their minds and led them
to correct decisions.” 406 Rather than incorporating, enveloping, or weaving these
practices into a Christian experience at Monroe, the session disallowed
“experimentation,” which was considered “heathenish,” rather than as sincere
expressions of faith, religious zeal, or spiritual experience. In a sense, the Presbyterian
session was asking the new members to completely disregard and even discard their
spiritual heritage. This may yet be another reason why the Chickasaws remained cautious
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and why only a few hundred of the 6,000 members of the Chickasaw nation became
members at Monroe.
Despite the early warm reception given the Presbyterians, the Chickasaws were
cautious of the progress of Stuart and the Monroe Mission. One historian noted, “Though
Monroe Church was organized in 1823, it was December, 1824, before the first
Chickasaw made a profession of faith in Christ.” “Eventually, however, a number of the
leaders of the nation were converted, and the mission began to make substantial
progress.” 407 The most prominent conversion, a personal friend of Stuart’s, was Tishu
Miko or Tishomingo, a headman of the Chickasaw cession where Monroe resided.
Tishomingo and Stuart were friends throughout the existence of the mission until the
removal of the Chickasaws in 1839.
Another member of note was French Nancy. French Nancy was about five years
old when she originally came to live with the Chickasaws. Her family were members of
D’Artaguette’s expedition from Illinois in the mid 1730s. After a major battle at Ogoula
Tchetoka, the Chickasaw destroyed D’Artaguette’s forces in 1736 and pushed back a
French led force of 150 French soldiers and several hundred more Native American
militias. Hlikukhlo-hosh, a Chickasaw warrior, noticed Nancy while she was fleeing and
he captured the young fugitive. He spared her life and took her to live with the
Chickasaws under the care of an elderly Chickasaw woman “to be reared and instructed
in the most approved manner.” As she grew and became a woman, she and Hlikukhlohosh were married and together they “reared a large family, and was honored and loved
by the Chickasaw nation.” Indeed, “she was regarded by the Chickasaws as a living
monument of their victory over the inveterate enemies, the French.” She was in her mid
407
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to late nineties when she joined the church. She would tell stories to Stuart who
reminisced about “some of the circumstances of her capture” and that she “retained her
European features, but in other respects was Chickasaw.” 408
With French Nancy, the Colbert family, and a long tradition of interaction with
both the British and the French, the Chickasaw people were well versed in European
traditions, behavior, and culture. This also lends credence to the argument that the
Chickasaws were using Monroe and Stuart as another interactive relationship to acquire
some sort of legitimization with whites from the east.
The heritage of intermarriage with English officers created a context steeped and
well versed in a western European culture and identity. Members of the influential
Colbert family, in essence had governed the Chickasaw from behind the scenes since the
time of Logan Colbert. The fluency with western ideological frameworks seemed to put
the Chickasaw elite at some advantage when considering settler expansion. It also
allowed the Chickasaw a unique avenue from which to pursue appeasement with a
powerfully armed Federal government. It is possible that when William Colbert
persuaded the Chickasaw to employ Rev. Stuart and begin the Monroe Mission, there
might have been political incentive to do so. This legitimization strategy may have also
prompted the Chickasaw council to name the mission after President Monroe. Indeed, it
is possible that Colbert worked to bring Rev. Stuart to help legitimize the Chickasaw
nation to an expanding white population and a Federal Government moving west with an
eye towards cultivating and settling Chickasaw territory.
Pontotoc county land records show that William Colbert was intimately involved
in the arrival of T.C. Stuart to Pontotoc. While Tishomingo served as headman and
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political facilitator, William Colbert donated the land on which Stuart built his home and
the mission. Indeed, “the property included Gen. Colbert’s allotment of three sections
under the Chickasaw cession, and the section on which the missionary lived (S. 17, T. 11,
R. 3).” Undoubtedly, it was the influence of prominent mixed-blood elite, such as
William Colbert and his brothers, which helped persuade the Chickasaws to be more
receptive of Christian missionaries. One example of the Colbert’s influence is in Stuart’s
letter to the Southern Presbyterian in July of 1861. He reminisced about his first meeting
with the nation in 1820, noting that “there was a frolic on hand. Parties began to
assemble, dressed out in their best, and instead of an Indian dance, such as I have
witnessed many a time since, it turned out a regular ball, conducted with great propriety,
and attended by the elite of the nation.” 409
It is possible that the Colberts influenced the Chickasaw to become
agriculturalists, Christian, and peaceful. Hence, they would be “civilized” and thus
exempt from removal. However, the strategy ultimately failed. Despite the Chickasaws
accommodationist tactics and willingness to let Stuart westernize their nation through the
adoption of Christianity, western ideas of education and agriculture, it proved to no avail.
The highly racialized removal policies of the Federal government proved too strong for
the Chickasaws. Indeed, Federal removal policies failed to account for adapted
Chickasaw behavior, religion, and culture, but were consumed with land speculation. In
the end, Federal policy used race, cultural behavior and religion to justify a land grab. 410
In a sense, this eastern racism was perceptible from Stuart’s own cognizance of
racial distinctions and categories. His church records remained divided between those
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whose race determined if they had surnames and whose gender allowed them to be
upstanding members of the community. Even in the church, from the moderately
progressive “Father” Stuart, the Chickasaws, and the enslaved African could not escape
this racial classification. The Chickasaw were Native Americans and thus were
dispensable to a United States Federal Government with notions of fulfilling a “manifest
destiny” to fill every corner of their new land. Indeed, in the minds of many land hungry
Federal Government agents, Native American removal was a practical necessity. Many
would-be settlers in the east sought Native American land with a ferocious greed and the
Federal and state governments buttressed this greed with intentional removal policy. 411
Despite the mission’s success in converting many and adding memberships along
with the support of the Colbert family, Istohotopah and Tishomingo, thousands more
Chickasaws rejected membership. This indicated that the majority of the Chickasaw
nation was either indifferent to Christianity or they were using Stuart as a buffer and as a
future intermediary between themselves and the impending federal presence. Far from
being a failure though, the Monroe Mission, given its initial size, grew exponentially in
the nineteen years of its presence. Further, the multiracial church functioning
harmoniously, peacefully and practically with a tri-racial (and some would add mixedblood Chickasaws as a fourth) population challenges some conventional notions of
interracial ecclesiastical activity in the nineteenth century South. At least in the frontier
mission context, far more interracial fluidity, discourse and equal ecclesiastical
relationships took place in the church than initially thought.
Despite the efforts of some Chickasaws to embrace Christianity and American
acculturation throughout the first quarter of the nineteenth century, the Chickasaws
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succumbed to the same fate of their fellow Native Americans. In 1832, General John
Coffee arranged for a land cession treaty with the Chickasaws. In 1834, there was another
treaty with those who remained, and in that year the mission to the Chickasaw, as an
official entity, ceased to exist. William Colbert along with William Spencer, James
Hodges, Henry Love, Ishtohotopah and James Perry, an interpreter, signed the treaty,
which sent the Chickasaws west to Oklahoma. 412 Later, Presbyterians and other
denominations attempted to set up mission stations among the Chickasaws in Oklahoma,
but it took years before the memory of 1832 and 1834 subdued. That memory of betrayal
despite Washington’s promise to Colbert was palpable. 413
Indisputably, as Hiemstra notes, Stuart’s missions to the Chickasaws “received
the equivalent of a death blow when removal to the West became a reality.” 414 However,
various acquaintances of “Father” Stuart recall his animated and affable stories about
interactions with Indians. Stories that have led towards his paternalistic characterization
as “Father” of the Chickasaws. Julia Daggett Harris left her remembrances of “Father”
Stuart and the Monroe Church in the Minutes of the Presbyterian Historical Society of the
Mississippi Synod in 1907. She recalled, “I first saw Mr. Stuart at my father’s home near
the old Monroe Church in 1854. At this time of course the last of the Chickasaws had
long since left the red hills of their Mississippi home for the wild west.” She particularly
noted that “a never failing theme of conversation with Mr. Stuart was his early Indian
work.”
Education seemed to be a concern and focus behind Stuart’s conversations. Harris
noted, “An interesting phase of their conversation was that the Christian education of the
412
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Chickasaws in Pontotoc county was the basis of their Indian Territory civilization.” 415
Others mentioned that Stuart “never lost interest in his Indian converts, and frequently
visited them in their western home.” After removal, Stuart would ford rivers and travel
across country with his daughter, Mary Jane Stuart, to visit his old Chickasaw flock.
Remembered as a “genial, kindhearted man,” Stuart was liked by all. Further, some
remembered him as “a typical educated South Carolinian” who “radiated an air of culture
and refinement.” 416
However, Stuart’s own letters indicate a sense of failure over his life’s work. He
wrote, “I often feel ashamed and deeply humbled that so little was accomplished.” Yet he
took solace in his faith saying, “It would be wrong not to render thanks to God that He
was pleased to give any degree of success to the means employed.” Stuart further
justified his work, noting, “a large number of youth of both sexes were educated; much
useful instruction was communicated, and a foundation laid for a degree of civilization
and refinement which never could have been attained without it.” 417 The number of
Chickasaws who continued in Christian faith and practice also encouraged him. He
wrote, “I visited the Chickasaws in their new home, and found a few of my old church
members still living, and walking by faith.” 418 Ultimately, while Stuart felt that he failed
he was consoled, as a good Presbyterian, that God had foreordained him for this work
and had brought him to this people. Expressing his own feelings on this matter, “I would
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render thanks to God, that he counted me worthy to be employed in such a blessed
work.” 419
While many affluent South Carolinians would have found this frontier lifestyle
odious, Stuart counted himself blessed to be in such a position. While his imperialist,
racially prejudiced, and western view of the Chickasaws was undoubtedly flawed, there is
something to be said about his commitment. Stuart cared for the physical as well as
mental estate of those around him and worked to alleviate the pain of the sick and to
bring literacy to those that could not read. He served his part in his proscribed role, within
the Chickasaw legitimization plan, to potentially assuage the fears of government
officials in civilizing the Chickasaws. While this plan ultimately failed, the relationships
he cultivated and maintained with the Chickasaws persisted. Education too continued to
be a tool of interest among the Chickasaws after removal.
The Presbyterian Board of Foreign Missions continued to provide educational
opportunities to the Chickasaws after removal in Oklahoma. The 1852 annual report for
the PBFM showed that the Chickasaw’s interest in education was not fleeting. Indeed,
parents discouraged truancy, students filled the schools to capacity and “they (parents)
sacrificed the services of the children at home in order that they might attend Spencer
Academy or another boarding school. It was not uncommon for hundreds of parents and
friends to be present at commencement exercises in May of each year.” To be sure, much
of this sustained enthusiasm towards formal education was the result of Stuart’s work in
the school houses of Monroe. This legacy of education may not have been as intentional
as spreading the gospel, but nevertheless became an important facet of Chickasaw culture
after removal.
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Stuart continued to meet with his Chickasaw friends after removal unto his death.
A favorite acquaintance was James Gamble. Gamble was educated at Monroe and
continued his education in Mesopotamia, Alabama. As Stuart notes, Gamble became a
“great man of his nation-is a senator in their legislature- is national interpreter and
translator, and is their commissioner to Washington City to transact their business with
the Federal Government.” Stuart was such close friends with Gamble that he kept a
likeness of Gamble in his parlor along with one of John C. Calhoun. For a South
Carolinian to make an equal place in his home for likenesses of both John C. Calhoun
and a local friend, undoubtedly that individual must have been influential. Stuart later
remarked in 1861 that Gamble was a “standing refutation of the oft-repeated slander that
an Indian cannot be civilized.” 420
Stuart’s paternalistic tendencies were also apparent in his recollections of trips to
Oklahoma. He mentioned, “I was delighted with the advances made in civilization which
were everywhere apparent.” Due to the lack of game in their new territory, the Chickasaw
had given up hunting and relied fully on agricultural practices for sustenance. The
Chickasaws built homes out of logs with chimneys and by 1840 had abandoned “the
office of chiefs and councils for the government of the people, and have organized a
regular state government, with a written constitution, after the model of our sovereign
states.” Indeed, many of the nominated candidates to rule over the legislature and the
Chickasaw nation were educated at Monroe or Martyn, another mission school. 421
“Father” Stuart continued to dwell in Pontotoc, after the removal of the
Chickasaws, for thirty-seven more years. He preached to the whites of the growing
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community of new arrivals, he “buried the dead, performed marriage ceremonies, and
taught at intervals.” Stuart’s wife died on September 23, 1851, and only he and his
daughter survived to carry on. Stuart had one living child, a daughter named Mary Jane.
Mary Jane “became his companion and comforter in his old age.” Mary Jane would also
travel with her father to visit the remnant of the Chickasaw nation in Oklahoma. 422
During the Civil War, Stuart served as an instructor at Chickasaw Female College
in Pontotoc, MS. According to Winston, “he sought the place that he could do the most
good, and readily found it. The war having disrupted the entire educational system of the
South, and it was a rare opportunity that was offered to this section by keeping the school
going through the troublous times.” Stuart stayed on at Chickasaw Female College and
taught throughout the tumultuous period of Reconstruction in Mississippi. It was used as
a hospital by both union and confederate soldiers. After the war, with Stuart’s help, the
College became a respectable academic institution, and by the end of the nineteenth
century, Chickasaw Female College was one of the oldest and most renowned
coeducational colleges in the state. The school closed in 1936 due to financial nonviability. 423
In the latter half of the 1870’s Stuart and his daughter moved to Tupelo. Stuart
died in Tupelo, at the home of his daughter, in 1883. He was buried in the Pontotoc
cemetery and it “probably appealed to him as a place of sepulcher” undoubtedly because
“in 1852, a government deed conveyed the ground to the ‘Chickasaws and their white
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friends forever as public burying ground.’” The Rev. T.C. Stuart’s epitaph appropriately
reads, “For many years a missionary to the Chickasaw Indians.” 424
Stuart and the Monroe Mission also provided a contrast to the conventional
interpretation of the missionary impulse. It has long been proposed in the historiography
of Native American missions that missionaries brought nothing but disease and attempts
at westernization. Indeed, the only impulse behind this brand of missions was
Christianization, otherwise known as evangelism. However, the Monroe example shows
that education and a legitimate concern for the well being of Native American peoples
was present within the history of missionaries to the native populations. Further, it is no
small matter that a mission church grew, remained a peaceful, harmonious community
despite its complex racial diversity, its connection with the institution of slavery and the
difficult history between Native American and white settler.
In addition, the value of education among Presbyterian missions led to many
established schools among Native American populations. Further, the complexities of
racial interaction within Presbyterian mission stations complicate nineteenth century
notions of race among southern white elites. There was not a monolithic racist tendency
among southerners that regarded any non-white as beneath human. Indeed, T.C. Stuart,
among others such as John L. Girardeau, Charles C. Jones and John B. Adger, showed
that notions of race were complicated when it came to matters of faith. Each, in their own
unique way, ran counter to the prevailing expectations of race in the antebellum South.
Some wounds in American history simply cut too deep. The difficult and
tumultuous relationship between the United States and the Chickasaw Nation is certainly
one of those wounds. But perhaps some hope for future healing can be drawn from a
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deeper understanding of the injustices in our past.
Today, in an era when attempts at racial reconciliation and solidarity seem
fruitless in producing lasting change, we do well to re-examine and glean from the
cooperative, interracial relationships in Mississippi mission churches of the early
nineteenth century. These communities included whites, African Americans, and Native
Americans, and were later carried from Mississippi into Oklahoma. What these
relationships reveal are human beings from various racial, cultural, and religious
backgrounds struggling to communicate, to know one another, and to make some sense
of their changing worlds. In many ways, it was not unlike our twenty-first-century efforts
to overcome divisions of race, religion, and culture. Studying the experiences of these
mission communities can help us navigate the multiracial dimensions of our national
identity.
It is easy to write off missionaries as little more than well-meaning imperialists,
but a closer inspection reveals relationships of immense complexity. Indeed, to conclude
that missionary activity was only to conquer, subdue, and acculturate is perhaps a bit
reductionistic. This myopic position only weakens our understanding of antebellum U.S.
history, of Native American agency, of interracial relationships, of church history, and of
missionaries themselves. More importantly, this narrow view robs us of hope for future
racial reconciliation, a hope which can trace its roots in surprisingly harmonious,
interracial missionary communities that once fostered not only fellowship but also
ecclesiastical equality—equality of races in church membership and in theological
understanding of their position before God.
The life of missionary Thomas C. Stuart reveals a highly conflicted individual,
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motivated by deep religious and theological conviction. Stuart possessed an
uncharacteristic regard for the condition of Native Americans (compared to prevalent
racial biases of nineteenth-century Southern whites), especially in regard to ecclesiastical
equality and educational opportunity. Mission churches were sometimes places of
ecclesiastical equality, education, and could even allow for development of ecclesiastical
leadership. The unique interaction of races at the Monroe Mission was evident in
leadership positions for some African Americans like Dinah. Indeed, the isolated nature
of mission work allowed missionaries the freedom to maneuver cultural and racial
expectations of the period.
The inclusiveness at Monroe, through Stuart’s work, is telling. Chickasaw
historian William Hiemstra discusses the inclusive attitudes of such clergymen, stating,
“It is evident that the missionaries never considered the Choctaws and Chickasaws to be
members of an inferior race. The curriculum maintained by the various schools reveals
that the Indian was regarded as one who had not received opportunities for cultural
advancement; in no case was the Indian believed to have been born with inferior
mentality.” 425 Further, Historian Arminta Scott Spalding points to similar relationships
between missionaries and the people of the Choctaw Nation. Her 1974 dissertation on
Reverend Cyrus Kingsbury notes that missionaries “devoted their lives, tirelessly and
sacrificially, under extreme hardship and with no personal gain to themselves.” Spalding
asserts the motivational, as well as ministerial, role of these clergymen: “Seeds sown by
dedicated missionaries were nourished in the minds of the Choctaw people and matured
into a harvest of educated leaders and citizens.” Spalding further argues that the
principles and experiences gained from mission schools “became fundamental
425
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components of the social, political, and economic institutions of the Choctaw Nation and
the State of Oklahoma.” 426
Thus, history shows that distinctions along racial lines were not as prevalent in
these mission churches as we might have thought. It is true that some missionaries were
consumed by a zealous pursuit of acculturation that robbed many Native Americans of
indigenous cultures and practices. But it is also true that, over time and through the
development of human relationships, there were personal transformations, in the minds of
many missionaries, to see Native Americans no longer as heathens but as friends and
ecclesiastical equals. According to Spalding, there was a deep concern among some white
missionaries for the wellbeing of the Choctaw and Chickasaw and for their “ultimate
good.” The next few chapters attempt to deal with that past through the lens of mission
churches among enslaved Africans in South Carolina.
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CHAPTER IV – “THE FATHER OF SLAVE MISSIONS,” CHARLES COLCOCK
JONES AND THE “GULLAH PROPHET” JOHN LAFAYETTE GIRARDEAU IN
ANTEBELLUM MISSIONARY ACTIVITY AMONG ENSLAVED AFRICANS OF
LIBERTY COUNTY, GEORGIA AND CHARLESTON, SOUTH CAROLINA.
Charles Colcock Jones had been so noted for his advocacy of the religious
instruction of enslaved Africans that historian Donald Mathews once compared him to
William Lloyd Garrison stating, “Both devoted their lives to the problem of black-white
relationships. They developed, however, in different ways. Garrison personified the
northern abolitionist movement; Jones represented the southern Christian mission to the
slaves.” 427 To be sure, the topic of slave missions and especially its work in the tidewater
regions of the southeast Georgia and South Carolina, known as the low-country, must
include a discussion of Charles Colcock Jones as the “father of slave missions” in this
region.
Beginning in 1818, the resolutions of the Presbyterian Church of the United States
made it one of the first Christian organizations to defy slavery along with the Society of
Friends, putting it on an “elevated and honorable position in regard to the evil of
slavery.” 428 There are inklings of this position in the southern Presbyterian Church as
well. As early as 1795 the Synod of the Carolinas dismissed an overture “requesting
Presbyterian churches to petition state legislatures for a gradual emancipation law.”
Although the church dismissed the overture, “members of the committee which drafted a
reply declared that it was their ‘ardent wish’ to see slavery abolished, but, they said,
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discussion of the matter should be deferred until the time ‘when such shall be
contemplated by the Legislatures of our Southern States.” 429 Charles C. Jones was
exposed to the philosophy of anti-slavery and emancipation while attending seminary at
Andover in Massachusetts and later at Princeton. As a result, Jones’s brand of slave
missions in Georgia throughout the nineteenth century was unique. Jones’ experiences as
an impressionable youth in a northern, free society, along with his Presbyterian roots,
provided a distinctive backdrop to his brand of slave missions. Mathews would intimate
that this ideology of slave missions gave rise to “a long controversy about the
emancipationist implications of Evangelicalism,” in the surrounding lowlands of Georgia
and South Carolina. 430 While the emancipationist implications of slave missions were
minimal or non-existent, in any civic sense, an interracial ecclesiastical interaction, which
is distinct for its context, did bring with it some forms of ecclesiastical equality that did
not exist outside of these mission spheres.
Mathews went on to describe Jones’ experiences noting, “insurrection and
abolitionism joined with a national impulse for reform to provide an audience for a man
who hoped to save his country and soul by persuading his fellow southerners to create a
biracial community based upon Christian precepts.” 431 By 1845, Liberty County,
Georgia, contained “5,493 slaves, 24 free blacks, and 1,854 whites,” the enslaved
Africans outnumbering the whites almost three to one. 432 A coastal portion of southeast
Georgia, Liberty County consisted mostly of rice plantations. This meant seasons of
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malaria and white planter absence for extended periods to escape disease and to partake
in social activities closer to cities.
Born in 1804, Jones began interacting with coastal African populations at a young
age, raised in “a slaveholding family whose religious inheritance was the stern moral
discipline of Presbyterianism.” 433 After Jones converted to Christianity in his teenage
years, he became increasingly concerned with his slave’s sufferings and determined to
work in some way to change their condition. 434 He came from a wealthy family who
owned 941 acres on a plantation called Montevideo, which was a rice and coastal cotton
plantation employing over one hundred enslaved Africans. 435
This was an important aspect of Jones’ later missions work. The slave owners of
Liberty County saw him as one of their own. Indeed, he could move in separate spheres
of influence and gain the trust of slave owners, while simultaneously having access to
slave populations. This would prove important to the success of his work as planters were
especially cautious of northern abolitionism and interpretations of the Bible deeming
slavery as sinful. In the minds of Liberty County planters, Jones would be undoing his
own livelihood by interpreting the Bible and advancing such a hermeneutic.
However, while studying in a free soil seminary Jones’ letters home showed an
individual wrestling with much conflict over the peculiar institution. 436 Mathews has
described these letters as “contrapuntal themes, the divine imperative of moral selfdiscipline, and the ‘curse’ of slavery. The first theme was common among young
southern clergymen in the nineteenth century, but the second was quite uncommon,
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seldom appearing except as an anguished prayer of confession.” 437 For instance, Jones
seemed embarrassed by his home state in comparison to the North, a place he had come
to respect. He mentioned this sentiment in a letter to his fiancé, “Were you my dear to
reside a few months only in a free community you would see more clearly than you now
do the evil of slavery. There is calmness, an order, a morality, a general sentiment of right
and wrong which is not to be looked for in ours.” 438
Later, while attending Princeton Seminary, Jones founded the “’Society of
Enquiry Concerning Africans,’ before which he delivered a paper urging the
establishment of missions to the slaves in Georgia.” 439 It was perhaps at this point that
slave missions for Jones became something distinct from what other southerners
imagined. Typically, many southern planters saw slave missions as a tool for better
control of the slave or as a justification to northern abolitionists of benevolent treatment
of slaves. To be sure, Jones had given much thought to the missionizing of slaves, far
beyond the aforementioned rationale. Indeed, “for some time he (Jones) had been
struggling with this issue [slavery] and an appropriate Christian response to it.” 440 Jones
seemed to be testing the waters of his thought process in letters to loved ones. Writing
again to his fiancé, Jones was careful to note that slavery “is a violation of all the laws of
God and man at once. A complete annihilation of justice. An inhuman abuse of
power.” 441
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These letters might easily be discarded as the boastful scribblings of an idealistic
and naïve young man writing to his fiancé. However, as Mathews argued, “Brave words
from a pious young man to his fiancée are a special kind of expression. In the early
nineteenth century they were often the exaggerated manifestation of romantic yearnings
and were designed to demonstrate the moral sensitivity of the writer.” Mathews went on
to display how this argument did not convince him regarding Jones’ expressions. Indeed,
“The austere and intense Jones, however, was not posturing for his lady, whom he had
known since they were children. He was genuinely disturbed by the differences between
the two sections and their citizens.” 442 Supporting this claim, Jones later wrote that,
“Northerners ask favors, southerners demand service,” which Jones accredited to the
existence of slavery. 443 It is clear that Jones was thinking about the institution of slavery
and the Christian response to it in distinct ways, which were informed by a culture and
context removed from the institution.
Hence, Jones’s motivation towards slave missions was somewhat different from
the traditional role of slave missionaries, operating as “puppets of the planter class,” and
helping to maintain the status quo by preaching that, “slaves should obey their masters.”
One example of missionaries in Georgia whom Jones stood in direct contrast was the
prominent Bryan family. As John Boles asserted, this family “undertook to promote
Christianity among their own and neighboring slaves, but they did so in such a way as to
support the institution of slavery.” Indeed, one abolitionist, who lived among slave
missionaries in the South for several decades, avowed, “I solemnly affirm that during the
forty years of my residence [in the South]…I never heard a sermon to slaves but what
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made obedience to masters by the slaves the fundamental and supreme law of religion.”
However, Jones warned, “that the slaves saw through and resented these lectures. He
advised preachers to the Negroes to concentrate on parables, historical events,
biographies, and expositions of the more important biblical verses.” 444 Indeed, Jones’s
idea was not simply to buttress the “peculiar institution” through preaching, “Slaves,
obey your masters.”
However, Jones was torn between a variety of competing ideologies. His
newfound sense of the benefits of freedom, his conscience, southern order, a love for his
home, his family, and his understanding of the state of enslaved Africans, which he saw
as contrary to the spirit of Christianity, all weighed on him. Indeed, Jones would later
boldly declare, “What I would not give if our family were not freed of this property and
removed beyond its influence.” 445 He even resolved in a letter to his fiancée that he
would “postpone their marriage until he could make a living without depending on slave
labor.” 446 Further, in a continued departure from normative notions of the southern
planter class he penned these words in 1830,
It is high time that our country was taking some measures
of some sort, whose ultimate tendency shall be the emancipation
of nearly three millions of men, women & children, who are held
in the grossest bondage, and with the highest injustice. And where
are the men to devise and execute these measures? No where. 447

After completing seminary, Jones decided to come back and live in Liberty
County, Georgia. He was drawn to minister among the slave populations in the South of
whom he believed, “are held in the grossest bondage, and with the highest injustice.” By
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1830, Jones had decided not only to minister to Africans, but to do something to alleviate
the horrific conditions of the institution. He again wrote to Mary conflicted that he was
not sure about this return to Georgia. However, he finally concluded that he would
“endeavor to do what I can for [blacks] there…or devote myself at once to them, in some
special efforts in connection with the colonization society.” 448 Jones contemplated
emancipating his own slaves, but realized this would ruin his ability to minister among
slave populations. In the end, Jones felt that he could do more for the enslaved
populations in Liberty County by submitting to the acceptable societal mores concerning
the institution while attempting to mollify its affects on enslaved Africans within his
spheres of influence. He wrote, “There have been many ministers who have ruined their
influence and usefulness in the southern states, by injudicious speech and conduct in
regard to the slaves and the general subject of slavery.” 449 Jones was not going to follow
their example.
It is likely that if Jones had come back to Georgia, emancipated his slaves and
speaken as an advocate for abolitionism, he might have been imprisoned or perhaps
killed. Indeed, survival would have been difficult in Georgia, for the Andover-trained
Jones, and he would have suffered the same fate as other idealistic southern ministers
who “had tried emancipating their slaves with unfortunate results.” 450 Jones then resolved
to begin a work, which heretofore had been non-existent. He would keep his private
beliefs from becoming public, and he would work to alleviate the conditions of the
institution of slavery with a hope for gradual emancipation. The fulfillment of this
ideology came, as Mathews asserts, “at the end of a severe internal struggle, during
448
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which he put down on paper carefully and quite self-consciously a condemnation of
slavery as an exploitative and dehumanizing system. He knew, therefore, that he must as
a morally responsible person fight against it.” 451 His “fight” was not always public and
was not necessarily forthright. In many ways, Jones worked to fight against an immoral
southern slaveocracy from the inside out. He would robe himself in its codes, its inner
circles, its form of conduct and affectations, but would, almost like a wolf in sheep’s
clothing, be working to undo its exploitation and dehumanization of human beings.
Jones moved cautiously. Certainly, without a temperate demeanor he would not
even have the opportunity of working to transform the institution. Those who were
planning on successful careers in ministry, especially to enslaved Africans, throughout
the antebellum South had to be extremely judicious in order to, in Janet Cornelius’s
words, preserve “the best interests of the coloured population and the approbations of the
whites.” 452 Hence, upon Jones’ arrival home, he endeavored to become the model
prototypical southern, planter-class slave owner, and lived the life of a planter’s son
while simultaneously earning the trust of his white neighbors. After moving South, Jones
was careful not to use the same language he had used in letters while living in New
England.
Instead, as Jones was once again engaged in southern society, he seemed to fit
into John Boles’ model of southern missionaries operating within the framework of a
“limited emancipationist impulse.” This emancipationist impulse was not overtly public,
not was it promoted in the civic or political arena. This impulse would come from an
ecclesiastical context. Jones would have to show his southern neighbors that if enslaved
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Africans were equal “in God’s eyes” and “in the eyes of the church,” then perhaps
equality in other realms would become manifest. In a theological sense, Jones began
inculcating subtle ideas of liberation, equality, and freedom through biblical exposition to
his enslaved congregations. Through the promulgation of a gospel of liberty for the
enslaved peoples of Liberty, Jones was hopeful for brief temporal and spiritual liberation,
ecclesiastical equality and perhaps, one day, total emancipation. Indeed, a belief that a
comprehensive understanding of Christianity could lead to freedom was a fairly
acceptable concept amongst some southerners. As Eugene Genovese has alluded,
“virtually all [slave-owners] insisted that freedom and moral progress had to be
understood not simply as the product of recent political developments, but rooted in
Christianity.” 453
Other historians have hinted at the seemingly controversial nature of Charles C.
Jones’ work to raise the ecclesiastical status among enslaved Africans. Erskine Clarke, in
his portrait of Charles Colcock Jones entitled Wrestlin’ Jacob, argued, “If he were not to
pursue his anti-slavery sentiments, he could take another path, he could turn to these
black people in the hope of bringing them the gospel and elevating their conditions in the
midst of slavery.” 454 Further, Janet Cornelius has described Charles C. Jones among other
“genteel missionaries” as embracing “slave missions as a way to work through the
contradictions in their lives and at the same time pursue their benevolent and spiritual
goals.” 455 Finally, Donald G. Mathews avowed,
All these pieces were fitted by the diminutive young man into
a mosaic of Christian responsibility, which in turn was laid into
the framework of his own social and personal inheritance of
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slavery. Why he brooded so intently over the problem is
impossible to say. But throughout his life there seemed to be a
special relationship between himself and blacks- a sense of
obligation which he never quite wished to be free of. Somehow
he knew as a young man entering his lifework that he must
fight against slavery to destroy it; that is what he said. 456

To be sure, men like Charles C. Jones occupied a distinct place within the range
of individuals engaged in slave missions. 457 He was not simply perpetuating the
institution by promoting docility like many “puppet pastors.” Instead, he was trying to
work within the institution to potentially infuse measured reform while simultaneously
keeping his position in society intact. Jones’s fiancé Mary touched on this seemingly
contradictory and difficult position in her description of Jones stating that she was
“disturbed by Charles’ outcries about slavery.” Indeed, Mary displayed an attraction to
Charles as a result of his ambivalence towards slavery believing that he was different
from all the men that she knew who “make cotton to buy negroes, and buy negroes to
make cotton.” Further, “Mary realized that Charles used his letters to her as a sounding
board for exploration of new ideas, but his emotional condemnation of slavery was
different from his other reform enthusiasms” and “it revealed a deeply held emotion that
was so dangerous that it could not have been expressed in Georgia.” 458
Jones’s work was to preach and minister to the enslaved peoples of the Georgia
low-country for the next fifteen years of his life. Establishing the Association for the
456

Mathews, “Jones Crusade,” p. 303.
Ibid., p. 303-304.Others like Jones include William Capers, Stephen Elliott, John B. Adger, John L.
Girardeau, Benjamin M. Palmer and Thomas Smythe. For instance, Smythe battled those who sought to
deny the humanity of enslaved Africans and he would later refute the dual origin theory, which said that
Africans were not of the same origin as whites. James Henry Thornwell also recognized a need for slave
missions against those that would say that Africans were “heathens.” Something was going on in their lives
that brought conflict. It was a conflict that they did not know how to act upon without being cast aside
socially or even fearing death. However, it is this conflict and subversive behavior towards the institution
that separates them from other slave missionaries. The importance of Jones was that he created a sphere
that dealt with this conflict.
458
Cornelius, Slave Missions and the Black Church., pp. 79-81.
457

204

Religious Instruction of Slaves was his first task. This association became the first model
for slave missions throughout the entire South and was, at the time, the only organization
of its kind. Jones was invited to attend meetings and gatherings across the South to help
instruct other missionaries and ministers in the finer points of Christianizing slaves.
Jones’ catechization and instruction of enslaved Africans was mostly through oral
repetition, was voluntary from the community, and for the most part, was white-led. He
encouraged masters to be more involved in the religious instruction of their slaves, to
improve their physical estate, and to treat their slaves more humanely in accordance with
biblical teaching. Jones even created a non-denominational catechism for slaves entitled
Catechism of Scripture Doctrine and Practice, which slaveholders and missionaries
across the South used in an oral call-and-response method. 459 Jones also authored, The
Religious Instruction of the Negroes in the United States, which gained wide circulation
and remained the model on the subject until 1865. 460
Jones also implemented a “station model” in slave missions. These models
became laboratories “in which he could test his theories about reshaping slaves according
to a Christian view of human destiny.” 461 He would attend various plantations or
“stations” in Liberty County and at these “stations,” with the permission of the planter or
overseer, Jones would find a place where he could address the slaves, give them religious
instruction, preach to them from a sermon he had carefully constructed, and then conduct
worship with hymns, prayers, and supplication. 462 As historian Henry Alexander White
penned, “Three separate houses of worship, located at convenient points, were built for
459
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their exclusive use. Every Sunday, at an early hour, Dr. Jones mounted his horse and rode
to one of these churches. From all of the neighboring plantations the servants came in
crowds, men, women and children.” 463
Although Jones performed much of the teaching and preaching, he also thought
that having enslaved African preachers was an important form of his missions work. This
seemed to contradict the typical plantation experience described in Albert Raboteau’s
“invisible institution” where enslaved preachers only taught under the cover of darkness
and in hiding. Without a doubt, Jones “vigorously championed the formal use of
unlicensed, untrained Negro ‘exhorters’ as supplementary preachers,” and he pointed out
that, “numerous black preachers serviced plantations and many of them did a good
job.” 464 Jones was aware of the important position these preachers already held in the
slave community and, recognizing their skill and spiritual impact, he provided important
leadership roles within his own “stations” to more effectively serve the enslaved flock.
His acknowledgment of their leadership abilities and gifts as preachers showed his belief
that these individuals were not mere chattel property, but human beings and human
beings that were capable of leadership.
Jones also employed what he called “watchmen” from among the enslaved
Africans to serve the various stations. It was the duty of the “watchmen” to “lead the
assembly in prayer” and “made reports to the pastor with reference to the conduct of the
church members on various plantations.” 465 Thus, enslaved Africans were proving more
and more to Jones, as well as to the slave-owners of Liberty County, that they were
capable of leadership, teaching, and management and therefore were not meant for
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enslavement. A spiritual overseer, this person was responsible for guiding the souls of the
enslaved parishioners in Jones’ absence.
Further, Jones believed in preserving slave marriages and instructed the white
planters in his community to keep enslaved families intact. However, his words would
accomplish nothing without complementary action. He pressed that, “Masters should
guarantee the integrity of black families by requiring formal weddings and refusing to
separate parents and children and also by counseling those with marital difficulties and
providing separate accommodations for privacy.” Additionally, Jones was able to make
great strides towards keeping slave families together and “came down especially hard
against the disruption of family ties.” 466 In order to support their families, Jones
“suggested that slaves be encouraged to grow their own crops.” 467 Jones also performed
many weddings for his own slaves and for those of neighboring stations. An advocate for
keeping slave families together, Jones further displayed his belief in the dignity of
commitments that enslaved men and women made towards one another. This was yet
another subtle assertion that human beings were not meant to be treated as property and
were not fit for enslavement.
In a departure from Georgia slave codes and despite the legal and social
prohibitions of teaching slaves to read, Jones made his preferences clear to slave-owning
church members that he wanted to teach enslaved Africans to read. Later he remarked to
a friend named John Cocke, who had trained a female servant to read the Bible, lauding
“it is not every owner who would feel either at liberty, or willing to adopt this plan; but it
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is said to work well, and to be productive of good results.” 468 Jones’ enslaved
congregants appreciated these characteristics about the missionary as Genovese noted,
“the slaves knew that many of these white preachers cared about them. The Reverend
C.C. Jones wore himself out in pursuit of the religious instruction of the blacks, as he
called it.” 469
In an unorthodox departure from many southern pulpits, when speaking to slaveowners, Jones emphasized the duties of the master to the slaves rather than the slaves’
duties to the master. For instance, in 1833 Jones wrote the following to the Synod of
South Carolina, “Religion will tell the master that his servants are his fellow-creatures,
and that he has a master in heaven to whom he shall account for his treatment of
them.” 470 These statements were no doubt unsettling in the sense that Jones implied a
heavenly equality of the enslaved African to the master. Jones also seemed to imply that
poor treatment of enslaved Africans would result in an “account” made to God, whom
viewed these men and women as made in the Imago Dei. This statement implied that
slave owners were culpable in some way for their actions regarding the treatment of
slaves in their charge. Indeed, Jones’ work left a tremendous impact on southern slaveowners, and religious leaders, but also the enslaved Africans and their families.
An example of Jones’s perspective of enslavement can be found in the subjects of
his sermons. Contrary to contemporaries, Jones preferred to teach the entire biblical
narrative as opposed to particular passages focusing on a slave’s duty to his master. He
focused on texts relating to the salvation of the soul, spiritual freedom and eternal
liberation. He also preached to the enslaved in their own context, thus personalizing the
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message to his audience, rather than preaching from texts cautioning to obey your
masters. However, Jones did preach on this text once. 471 When he did, it was to the
immense displeasure of his audience who proclaimed, “that cannot be the gospel” and
half of whom got up and left. 472 He recalled, “some solemnly declared that there was no
such epistle in the Bible,’ others ‘that they did not care’ if they ever heard me preach
again. 473 Jones never forgot this incident and he learned rather quickly that he could not
preach this text to an enslaved audience. He realized that “these black slaves had a
theological perspective to stand over against the whites.” Jones’s allowance of
theological disagreement is telling. He was mindful of the theological acumen of his
audience and even contemplated his approach to biblical exposition when preaching to
the enslaved. Further, his willingness to overlook the protest was certainly an
acknowledgment that enslaved Africans could decipher which was the true gospel and
which was not. 474
To be sure, Jones’s enslaved congregants took their own theological positions;
were encouraged to read, partake in leadership opportunities, and were taught about the
value of family unity. In addition, Jones displayed to a wider southern audience that
enslaved Africans were human beings capable of spiritual and theological reflection as
well as leadership. Slave owners might have been forced to contemplate how one could
go on justifying a slave as inhuman if he or she displayed ecclesiastical equality. Jones
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wrestled with this question, and through his life and work, brought it to the forefront of
consideration for individuals throughout the South.
While challenging long-held perceptions was an important facet of Jones’ career,
what made him such an important figure in the history of slave missions was the creation
and implementation of a missions system. Jones was able to take the most influential
antebellum philosophical system of the South, Protestant Christianity, and apply it to the
most significant physical institution of the South (slavery), in a trifocal way that all three
parties (slave, planter, and missionary) were able to participate in and benefit from.
Jones was able to create a vocational sphere that simultaneously eased his
conscience about the horrors of the institution, and allowed him to work within the
system by inculcating ideas of liberation and freedom through an ecclesiastical lens.
Incredibly, he was able to do this and also maintain social respectability. One scholar put
it this way, “all the important people in Jones’s life reinforced his decision to
compromise his actions against the evils of slavery for what he had considered a greater
benevolent good. Jones chose a path of lesser resistance.” Janet Cornelius makes the
argument that by pledging his life to slave missions, he was able to advance his personal
well-being” which was his primary goal. 475 Through this approach, Jones was not only
able to answer his own conscience and fulfill his seminarian ideals, but he was also able
to carve out for himself some wealth and a sphere of honor in southern society. John
Boles supported this line of reasoning with the assertion that slave missionaries
“understood the realities of the economic and social-control imperatives of the institution
and occasionally stated explicitly that if they boldly attacked slavery, they would not be
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allowed to preach to the blacks, thereby – by their lights – causing the unfortunate
bondspeople not to hear the gospel.” 476
Further, as Mathews avowed, “Then the problem had been slavery and the
solution, emancipation; but prudence and piety altered his goal. The missionary ideal was
not to challenge social systems but to transform individuals.” Indeed, “the brave words
and bold expectations of his younger years were tempered by the experience of
multiplying responsibilities and subtle social interaction.” 477 Indeed, Jones chose the path
of least resistance. However, by choosing this path he was able to inculcate notions of
ecclesiastical equality among enslaved Africans. For instance, the impact of allowing
enslaved preachers to teach a mixed race audience would have invaluable meaning to
enslaved men and women.
The conflict in the life of Charles C. Jones displayed the complexity, varying
interests, and disparate degrees to which slave missionaries perceived their tasks.
Evaluating the life of Jones, it is too simplistic to see him fitting into a broad conception
of a paternalistic slave missionary or as the “puppet of a planter.” Indeed, “He frequently
spoke of affection between the two races and was sinfully proud of his special
relationship with black parishioners.” 478 His life exhibited the divergence that some
southern missionaries felt towards slavery and it further displayed one missionaries
attempt at something resembling Boles’ notion of a “limited emancipationist impulse.”
For Jones, the world limited, in “limited emancipationist impulse,” became a reality as
“the institution that had to be destroyed became one that might be destroyed; it then
became a perpetual apprenticeship in civilization for blacks.” Yet still, “in his letters,
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especially as he railed against the helplessness of pious young black women before their
white seducers, he revealed that he understood personally what ideologically he could not
admit.” 479
Historians like John Boles and Donald Mathews have categorized Presbyterian
slave missionaries as significantly less successful than Baptist efforts, William Capers’
Methodists, and William Meade’s Episcopalian counterparts, largely due to the numbers
of participants in mission churches. They described Presbyterians as “disproportionately
wealthy” and were said to have fewer African American congregants than other
Protestant denominations. Indeed, while Presbyterian numbers were lower across the
board and located in more urban settings, “they tended to minister to blacks by providing
them special ministers and separate accommodations.” 480
In truth, it may be something of a fallacy to categorize missionary success in
terms of numbers. The content of the message of the missionary may be more important
than the numbers listening. Further, the impact of a missionary who was presenting a
somewhat counter-cultural model of ecclesiastical equality, as opposed to a missionary
charged with buttressing the “peculiar institution,” is immeasurable. Indeed, it was the
Presbyterians who started and produced this distinct type of “missions to the slaves.”
These missions “motivated some [Presbyterian slave missionaries] to devise ways to
bring the gospel message to their blacks” and “the Presbyterian church was to remain
relatively small but influential beyond its numbers.” 481
There are similarities in comparing Methodist, Episcopal, and Baptist slave
missions to the Presbyterian form, but there are also important distinctions, especially in
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the low countries of Georgia and South Carolina. In Charleston, South Carolina, for
instance, the Presbyterians not only enjoyed the largest congregation of enslaved Africans
in the entire state, but also remained influential in education, ecclesiastical equality, and
maintaining a biracial religious community beyond the Civil War. 482 Given the attention
historians have given to the missions efforts of Methodists and Baptists it is telling that
the “Father of Slave Missions” and “Apostle to the Negroes,” the creator of the first
organization and book outlining Religious Instruction and Catechism for Slaves, and the
largest church building for enslaved Africans were Presbyterian initiatives. Further, it
was Jones “who was the chief theorist of the entire movement; his book was its Bible, his
catechism its guidebook, his country the ideal community, his theory the best articulated
hope of evangelicals who wished to reshape their society.” All of this while “the feeble
Methodist missions spread beyond the South Carolina conference which had spawned
them, and as Baptists, Episcopalians wrote to him for advice.” 483
As Jones was acutely aware, “Even good, Christian folk seemed to like the idea of
the mission better than the work itself; the prejudices against the blacks were too great,
the ‘common sense’ observations of black ignorance and perverseness too close to
axioms to transform enough whites, let alone, blacks into people like Charles Colcock
Jones.” 484 Indeed, the Presbyterian style of slave missions through the Jones model
engendered a unique brand of slave missionary. Jones himself pushed the envelope of
southern cultural patterns in regards to the treatment of enslaved Africans. However, to
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truly push the cultural framework, Jones would have had to hold onto an antislavery
position. His life and work begs the question, why didn’t Jones hold onto an antislavery
position? It was the context of slave missions that allowed Jones and men like him to
retreat from an antislavery position. In many ways, slave missions were spaces for
evangelical Protestants to deal with the guilty conscience of knowing slavery was wrong,
yet not wrong enough to denounce it publicly or become an activist for its demise.
In other ways, perhaps a pervasive cultural captivity on the church was simply too
strong. To defy the culture, for Jones and other southerners like him, would have been
akin to defying the church itself. Such was the extent, power and reach of southern
culture. It forced Christian men to dilute sound theology, biblical exegesis and principles
of love and service of one’s fellow man in order to fit with an entrenched cultural and
economic institution. The southern church simply lost the strength to speak against such a
monstrosity. Many of the church’s members made vast fortunes on the backs of enslaved
men, many livelihoods were directly dependent on the enslavement of human beings and
many a tithe came from money earned on the labor of the enslaved. Such a powerful
force could not be undone without sacrifice and cost. 485
In South Carolina, C.C. Jones shaped a young cousin out of this mold. His name
was John Lafayette Girardeau. Jones had a direct impact on the young Girardeau and
influenced him tremendously. Indeed, Jones “characteristically pleaded with his
colleagues to minister to blacks with the same kind of enthusiasm usually reserved for
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accepting calls to the South’s most prestigious churches.” This pattern Girardeau
followed with great zeal, and Jones reminded him that he would “become a star in the
right hand of the Saviour before them, and they would rejoice in his light, and learn to
sing his hymns, and quote his precepts with authority, and argue by his knowledge, and
take them to be their friend.” 486
In comparing Jones’ and Girardeau’s ministries, Jones seemed to push the
ideological shroud further than Girardeau ever admitted, and Girardeau attained more
success, practically (in terms of numbers), with regard to education and promotion of
ecclesiastical equality, than Jones ever dared to dream. Regardless, this type of
missionary ideology, which promoted ecclesiastical equality and education, presented a
potential danger to the whole paternalistic structure of southern slavery. If Jones’ true
thinking, or worse, his letters him from Andover, were ever made public, then it would
surely have meant complete social ostracism and perhaps even death. Historians have
touched on this dichotomy, as Mathews mentioned, “the South’s Protestantism is seen as
something of a problem for its ‘democratic’ qualities, but its effect seems generally to
have been to mold the ‘paternalism’ of the master class.” 487
To be sure, the distinctions and various levels of action between the paternalistic
“puppet” missionary and the missionary with the tendency toward a “limited
emancipationist impulse” have not been thoroughly uncovered in the historiography of
slave missionaries. Like all movements, whether it was abolitionism, communism, or
civil rights, there were always complexities, individualistic beliefs, various levels of
fervency and vicissitudes in ideologies. Slave missionaries and their varying principles of
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Christianization, eventual reform, ecclesiastical equality, evangelization, or gradual
emancipation were no different. Indeed, there are many shades of missionary, and when
individuals are lumped into a generalization about the entire effort, then it robs us of a
fuller understanding.
Despite his successes, Jones never deceived himself into believing that he
achieved a true egalitarian, biracial ecclesiastical community. Mathews has argued that
“had their been thirty thousand Charles Colcock Joneses instead of merely one, his ideas
might have begun to change the South significantly, but the thought is pure fantasy.”
Instead, “It reinforces the hopelessness of Jones’s mission.” 488 However, Mathews either
must not have been aware of or considered the importance of South Carolinians John
Bailey Adger and John Lafayette Girardeau who picked up right where Jones left off and
carried his work into the late nineteenth century. Indeed, it took devoted and committed
individuals forged in the same ilk as Jones to take up the work from the eighteen thirties
through Reconstruction. These Presbyterian slave missionaries in Charleston, South
Carolina were able to put Jones’ vision, hopes, and dreams for enslaved Africans into
action.
Charles Colcock Jones, the “father of slave missions,” had a tremendous influence
on Charleston Presbyterian ministers John Bailey Adger and Jones’ young cousin, John
Lafayette Girardeau. Not only did Jones visit Charleston on numerous occasions to talk
about his work in slave missions, but Adger translated and used Jones’s catechism in his
missionary work in Armenia. 489 English Christians informed Adger’s mission work for
the enslaved Africans of Charleston. In England, Thomas Chalmers worked with “the
488
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vilest portion of Edinburgh’s low and filthy lanes, or Wynds.” After visiting with
Chalmers on a trip to England, the condition of enslaved Africans in Charleston weighed
heavily on the mind of Adger throughout 1846 to 1847 while he studied the slave
missionary situation. Distinct from Jones, in that the slave mission situation in Charleston
was more of an urban context than Liberty County, Adger’s idea for slave missions
included a separate meeting place, or church structure, strictly for the use of enslaved
Africans. He found that there was not an appropriate amount of seating for slaves
throughout churches in the city, and he believed that the members relegated enslaved
Africans to spectator status by forcing them to sit in the galleries. 490
In 1844, the Rev. Thomas Smyth of Second Presbyterian had been complaining
about the gallery where the slaves sat during church services. 491 Later in 1846, about two
hundred enslaved Africans were in the church. Smyth defended “the humanity of his
black servants as possessors of the Imago Dei.” He believed that “the Africans deserved
humanitarian considerations. Against those insensitive to the needy, he pled for the
improvement of the temporal and religious conditions of the slave.” 492 Smyth was a
staunch supporter of Adger, and, in conjunction with creating a separate meetinghouse
strictly for the purposes of enslaved Africans, he oversaw the development of Sabbath
Schools for the religious instruction of enslaved Africans at Second Presbyterian. In an
important move towards realizing this vision, Smyth asked Adger to outline his own
concept for slave missions in Charleston.
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Adger deployed his philosophy in a speech made to the congregation of Second
Presbyterian in May of 1847. He remarked, “Nowhere are the poor so closely and
intimately connected with the higher classes as are our poor with us. They belong to us.
We also belong to them.” He went on to say that, “They are our poor-our poor brethren;
children of our God and Father; dear to our Savior; to the like of whom he preached; for
the like of whom he died, and to the least of whom every act of Christian compassion and
kindness which we show he will consider as shown also to himself.” Erskine Clarke
argued that this speech was “perhaps the clearest and most eloquent expression of the
paternalism that characterized the Charleston churches in the work among blacks in the
city.” 493
In 1846, the session of Second Presbyterian commissioned Adger to oversee the
work of caring for the spiritual needs of the enslaved Africans of Second Presbyterian. 494
Similar to how “Charles Jones was a missionary to the plantation slaves under the
sponsorship of the Liberty County Association for the Religious Instruction of Negroes,
Adger would be a missionary to city blacks under the sponsorship of the session of the
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efforts which the Rev. J.D. Adger proposes to make, in Charleston, for the purpose of imparting more
effectual religious instruction to the coloured population of the city. 2. That the Presbytery recommends the
formation of separate coloured congregations; it is not prepared to advise that they be organized into
separate churches, but rather that they be placed under the discipline and spiritual jurisdiction of existing
sessions, or be treated as missionary churches under the care of an evangelist.”
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Second Presbyterian Church.” 495 Like Jones, Adger “received no financial support from
the sponsor. What he would receive, like Jones, was the necessary approval and
supervision from influential whites which would make his work appearing legitimate and
acceptable to a suspicious white community.” 496
In August of 1849, the Minutes of Session of Second Presbyterian noted that the
“Building committee of the Second Presbyterian Church, appointed to erect a building in
which religious instruction may be afforded on a better plan than that formerly pursued
by us.” However, despite some early support, many members of the Charleston
community rejected domestic missions work with enslaved Africans. The Session of
Second Presbyterian seemed to be aware of this as it mentioned in the minutes, “a
missionary effort, which it is the duty of the church to enter, and though some difficulties
still exist, these, it is hoped, will gradually be removed by Christian zeal, patience,
prudence, and perseverance.” 497
One individual wrote letters to the editor of the Charleston Mercury under the
pseudonym “Many Citizens.” 498 The writer described the Anson Street work as a “dark
and dangerous movement.” 499 He argued that “the blacks would be joined together in an
organized society with the right to consult and deliberate and be heard in matters of
church government.” He went onto say that, “they would develop a spiritual allegiance to
the church” that “they would learn that what they suffer for the church will be a proud
distinction,” and “to minds thus matured, what will be the language of the master or the
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owner.” 500 The fear of large numbers of enslaved Africans congregating in a church
building was fresh on the minds of Charlestonians, including Adger, whom only 25 years
earlier, witnessed the hanging of twenty-one enslaved Africans after an attempted slave
revolt. 501 Adger promptly replied to the concerns that “blacks would always be under the
supervision of whites and that the need for a new work was desperate.” However, this
promise was not enough to cool the heated debate, which became more concentrated with
the continued writings of “Many Citizens.” 502
There was concern in Charleston at this time over the possibility of slave
insurrections. Uprisings such as the Nat Turner Revolt in 1831, Camden in 1816 and even
the Stono Rebellion in 1739 were always on the minds of fearful slave owners. Further,
the Denmark Vesey plot in 1822 added much anxiety to an already cautious Charleston
community when they discovered that many of the meetings took place at Morris Brown
AME Church, where Vesey was a member. The 1850 census displays why that caution
existed with the population of Charleston, which was 24,580 white, 3,849 free black and
44,375 slave. Another large church built specifically for the instruction of many enslaved
Africans, which potentially could serve as a meeting space for potential insurrectionists,
was not something that helped to allay those fears.
Nevertheless, the Session of Second Presbyterian, as well as the Presbytery of
Charleston, approved Adger’s plan in May of 1847. The plan was unique in that it called
for building a separate church for the Africans themselves rather than Jones’s method of
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visiting the plantation and preaching in modest churches located near the slave quarters.
It was also much different from the predominant slave missions model, which allowed
enslaved Africans and free people of color to attend white churches, but forced them to
sit in the galleries above. Adger, in contrast to slave codes and the overwhelming belief
of most southern slave holders, favored teaching enslaved Africans to read. Adger
actively worked to promote the repeal of the law against slave literacy. 503
Later in June of 1847, what would eventually grow into the Anson Street Mission
began first in the basement of a building on Society Street, which was known as the
Presbyterian Lecture Hall. The Minutes of Session noted that, “this Lecture Room was in
Society Street, South Side, a few doors from Meeting Street. Here the egg of the church
was laid.” 504 Very small numbers of individuals attended these meetings compared to the
numbers of enslaved Africans who would later attend at the Anson Street Mission and at
Zion Presbyterian in the mid to late eighteen fifties. Much of the reason for this was John
Adger’s failing health, the limited space of the building and according to the minutes,
“the morning being an inconvenient hour for many of the Blacks, that service was
attended generally by only forty or fifty people.” 505
Charleston citizens worried about the numbers of enslaved Africans who were
attending. As a direct result of the Vesey plot, slave codes were strictly enforced
regarding the congregating of enslaved Africans. Embodying the fears and anxieties of
Charlestonians, a leading jurist named Henry DeSaussure contended that the education of
enslaved Africans should not be permitted, nor should there be separate black
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churches. 506 This made Adger and Second Presbyterian proceed with caution, often
writing to the Charleston Mercury to defend their work and assuage the fears of men like
DeSaussure, “A Slaveholder,” “Concerned,” and “Many Citizens.” 507
The mission work on Society Street was similar to the Sabbath Schools
established at Second Presbyterian Church on Meeting Street. Adger would teach and
preach to enslaved Africans, followed by oral question-and-response exercises directly
from the Jones catechism. Several white members of Second Presbyterian, especially the
women of the Church, helped with the religious instruction of the enslaved Africans. In a
unique work, the Society Street mission set apart a space for missionary work with
enslaved Africans in contrast to the limited instruction received from balconies.
Providing enslaved Africans with their own place of worship, their own pastor, and their
own community was unique and set the Presbyterians in Charleston apart from the
norm. 508
In 1850, the work on Society Street soon moved to a Gothic structure, which was
constructed by Second Presbyterian on 91 Anson Street, which later became St. Joseph’s
Roman Catholic Church in 1861. The cost of this building “was seven thousand and
seven hundred dollars, and this was paid by the congregation of the Second Church.” 509
On 26 May 1850, the mission conducted the opening service in this new location on
Anson Street. While in other churches the enslaved Africans were relegated to galleries,
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at Anson they now sat in front of the preacher in the pews and they occupied the entire
space. Lois Simms, the first historian of this Presbyterian slave mission in Charleston, has
called this occupancy, “the main body - the place of honors- in the area.” 510 Indeed, to
move from the balconies to the pews in front of the pulpit was an important shift in terms
of how the enslaved Africans conceived of the vision of the mission. 511
For the dedication service at the new Anson Street Mission, “Thomas Smyth and
John Adger were there to hear a sermon preached by James Henry Thornwell.” 512 In his
excellent portrayal of James Henry Thornwell entitled The Metaphysical Confederacy
James Farmer noted, “as sectional tensions were being inflamed by debate on
California’s petition for statehood, an event of little fanfare but substantial symbolic
significance took place in Charleston. Zion Church, also called Anson Street Church, was
dedicated.” Thornwell preached, oddly, to a congregation of all whites and “considering
the opposition to this enterprise and the Northern attack on slavery, it was decided to
combine the dedication with a presentation of the views of the South’s religious
community on Slavery.” Thornwell preached on Colossians 4:1, which read, “Masters,
give unto your servants that which is just and equal, knowing that ye also have a master
in heaven.” Farmer found that of all the verses Thornwell could have chosen to preach,
such as from “slaves obey your masters” or a passage from the Book of Philemon, he
chose the text “that focuses on the duties of masters.” The Anson Street Mission,
Thornwell maintained, “was a far better way of meeting the abolitionists than embracing
the doctrine of separate creation and asserting that the black man is a fit subject for
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slavery because he is not human. ‘ We are not ashamed to call him our brother,’ he
insisted.” 513
Further, “the slave has rights,’ said Dr. Thornwell ‘all the rights which belong
essentially to humanity, and without his nature could not be human or his conduct
susceptible of praise or blame. In the enjoyment of these rights, religion demands he
should be protected. The right which the master has is a right not to the man, but to his
labor.’” Thornwell even noted that “this building is a public testimonial to our faith that
the negro is of one blood with ourselves” and that “One of the highest and most solemn
obligations which rest upon the masters of the South is to give their servants to the utmost
of their ability, free access to the instructions and institutions of the gospel.” 514
The importance of this sermon was that it represented a view of enslaved Africans
that was distinct from prevailing notions among southern slaveholders in the antebellum
South. Thornwell insisted that enslaved Africans were human and of “one blood” with
whites, that they had certain rights, and that the slave owner had no right to the ownership
of the man, but of his labor. This philosophy resulted in practical terms in the Anson
Street Mission’s expanded ecclesiastical freedoms, education, and the belief in the
humanity of the enslaved African. Also in attendance was “C.C. Jones, who had preached
to the enslaved African members” at Anson Street earlier that afternoon and participated
in the service with the opening prayer. The white members sat on either side, to the left
and right of the pulpit. 515 That Jones was present and participated in the mission’s grand
opening is indicative of how much influence he had in the new work. Further, it
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displayed Adger’s vision, which was of the same stripe as that of Jones’ work in Liberty
County.
Many considered preaching of Adger at the Church on Anson Street to be very
basic and was meant to appeal “to the level of the illiterate and uneducated with hopes
that they might understand the gospel in its rudimentary form.” 516 This was not due to
Adger’s personal abilities as a minister. On the contrary, he had served at Second
Presbyterian for many years and was noted as a prominent teacher. 517 Instead, it likely
resulted from health problems of the elderly Adger. He knew that he needed a younger
and more vibrant successor who shared his sense vision to carry on the mission work at
Anson. It was Adger who laid the groundwork from 1846 to 1851, but he would turn to
John Lafayette Girardeau to carry on the work. 518
John Lafayette Girardeau, born in 1825, was a descendant of French Huguenots,
the first College of Charleston Honors graduate, and cousin to C.C. Jones. Girardeau was
raised on James Island, was familiar with the Gullah language, and had displayed an
interest early on to minister to enslaved Africans. Indeed, Girardeau had been doing
similar work since graduation from seminary at Adam’s Run and Wilton Presbyterian
Churches by employing the Jones model of visiting plantations “stations” and preaching
to the enslaved Africans where and when he could find a place and time. As W.F.
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Robertson noted, “he gave the best part of his life towards seeking the salvation of the
Negroes of Charleston. One cannot study the work of this minister without realizing that
his Soul’s greatest passion-like that of Paul about the Jews- was that the Negro might be
saved, and he realized that he was a ‘man of like passions’ with other men.” 519
In 1852, Adger’s health began to fail due to disabling eye problems and in
December of 1853, at the age of 29, John Lafayette Girardeau filled the pulpit at the
Anson Street Mission Church. Under his guidance, Anson Church experienced “steady
growth” and was “divided into classes, each under a proper leader and the sick, with a
sick fund were regularly looked after. The energetic work of Dr. Girardeau, at the Bible
weekly instruction, led the leading negroes of other churches to admit that the Anson
Street work was ‘of the Lord.’” 520 Indeed, Girardeau’s ministry and preaching attracted
great numbers of enslaved Africans, and the congregation soon outgrew the building on
Anson Street, as it “quickly became the most prominent gathering place for the African
American community of the city.” 521
Giradeau was “a child of the sea islands, at home with the Gullah dialect and the
African Americans of the city. A powerful preacher, a master of classical rhetoric and the
techniques of folk preaching, he could deeply move a congregation of blacks or
whites.” 522 Girardeau used what he referred to as “key words” in his sermons and would
emphasize these words with dramatic facial expressions and voice inflection to
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emphasize the larger points that he was trying to communicate. For instance, “Holy God,’
he said in a tone of awe and ‘sin hateful’ with a look of intense abhorrence.” 523 Indeed,
“he was a gifted speaker, writer and teacher…who was heard to pray ‘Oh, Lord be
merciful to Thy unworthy servant.’ In fact, this phrase was used so frequently that an
admiring member [at Zion] who was patterning his prayer life after Dr. Girardeau was
heard to pray, 'Oh, Lord be merciful to Thy unworthy servant, the pastor of this church,
and keep him in health to do Thy work.’” 524
Girardeau’s early life helped to shape his vision for missionary work amongst
enslaved African populations as well as his work during Reconstruction towards racial
reconciliation and integration. He was born on 14 November 1825, on James Island, just
slightly southwest of Charleston, South Carolina. This setting consisted of white planters
as well as a large population of Sea Island enslaved Africans. His childhood playmates
included young African American children living on the surrounding plantations of
James Island. Living in relatively close quarters with such a large population of enslaved
Africans afforded Girardeau the opportunity to learn the Gullah language and to see that
slaves were fellow human beings who suffered greatly from the institution of slavery. It
was one of the driving impetuses in Girardeau’s life to lead him into a career of
ministering to enslaved Africans. Indeed, “even as a young man he held prayer-meeting
for the benefit of the colored people on his father’s plantation” and “while teaching
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school in another place he visited a number of plantations one after another on certain
afternoons during the week and gave religious instruction.” 525
John Adger, hinting at this biracial religious environment of whites and low
country slaves, described the interactions being “divided out among us and mingled up
with us, and we with them in a thousand ways. They live with us, eating from the same
store-houses, drinking from the same fountains, dwelling from the same enclosures,
forming parts of the same families.” 526 Indeed, this close proximity to enslaved Africans
allowed many slave missionaries a familiarity with the culture of enslaved African
communities that northern missionaries never quite fully understood.
Second Presbyterian’s Minutes of Session noted this phenomenon by mentioning
that “Unacquainted with the nature of our institution- strangers to the prejudices, habits,
and peculiarities of the Negro- incapable of appreciating his peculiar sympathies and
associations- ministers from abroad, even if they were permitted to enter the field, could
not be expected to cultivate it with the same success as our own men.” 527 Perhaps an
example of understanding the “habits and peculiarities” of the enslaved African was that
Girardeau spoke Gullah with proficiency, which was the language of Sea Island African
Americans, and would later incorporate its vocabulary into his conversations and
dialogue with church members. Furthermore, he was moved to care for slaves as a child
by his mother’s example. Girardeau himself wrote “the poor negroes of the Island were
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often the recipients of [his mothers] kindness. She was kind to all, but especially the sick
and needy negroes.” 528
Girardeau entered the College of Charleston, where he earned the distinction of
graduating as the College’s first honors graduate. After college, he attended Columbia
Theological Seminary to train for the ministry, where he continued to care for the poor
and socially disadvantaged until his graduation in 1848. During Seminary, Girardeau
conducted mission services in abandoned warehouses in the poorest sections of Columbia
for slaves, prostitutes, and other social outcasts. 529 Throughout his seminary career,
Girardeau expressed a strong evangelicalism and desire to work with the enslaved
Africans in his native low country of South Carolina. In a letter, dated Friday May 15,
1846, to his “Dear Sister” there is a glimpse of the young seminarian’s evangelicalism
and his future calling begging, “Sister dear Sister, when shall this be? Come oh come to
Jesus and give yourself away. Why do you delay? ‘My savior bids me come. Ah, why do
I delay? He calls the weary sinner home and yet from him I stay.’ Oh my constant prayer
is that God would awake you and…to sit at Jesus’ feet and weep and praise Him for His
gracious love.” 530
George A. Blackburn, Girardeau’s son-in-law and original biographer, observed
that, “on his trips back to Charleston [from seminary] he would ordinarily stop at some
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plantation and preach to the negroes. His heart sought the salvation of their souls, and he
threw the zeal of his great soul into the work of their salvation.” 531
Upon graduation of seminary, Girardeau was ordained by the Presbytery of
Charleston and began his work of ministering to the slave population in his native low
country. 532 One historian noted that Girardeau even “refused a call to a larger and
important church because he considered it to be his duty to preach to the mass of slaves
on the seaboard of South Carolina.” 533 Girardeau described this refusal saying, “the
church was pleased to call me to be its pastor, but having learned that there were only
five coloured members in connection with it” he decided to preach in the Wappetaw
Church in Christ Church Parish, SC “in the bounds of which were a large body of
coloured people” in November of 1848. 534
In April of 1849, while working at the Wilton Presbyterian Church in St. Paul’s
Parish, enslaved Africans came in large crowds to hear Girardeau preach. He remarked,
“they would pour in and throng the seats vacated by their masters-yes, crowding the
building up to the pulpit. I have seen them rock to and fro under the influence of their
feelings, like a wood in the storm. What singing! What hearty handshakings after the
service. I have had my finger joints stripped of their skin in the consequence of them.” 535
As soon as Girardeau had taken over the helm at Anson Street the first thing he
did was to get permission from the Session at Second Presbyterian (which owned the
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Anson Street Church) to create a separate mission under his own control. He received
permission from the Session as well as the Presbytery on May 13, 1855. From then on,
Anson Street went from being a part of Second Presbyterian to “a Missionary Church,
under the care of the Rev. John L. Girardeau.” 536 Girardeau believed that if there was
going to be a separate church for enslaved Africans, then there also had to be a separate
identity. The work continued to grow and “under his leadership the Anson Church was
soon overflowing.” Girardeau remembered “the building became too strait for them, the
fences around it being occupied by those who could not get in, and sometimes even the
trees in the rear.” 537 Girardeau began with thirty-six members in 1854, and by 1860, there
were over 600 enrolled members with an attendance of over 1,500 in a regular Sabbath
congregation. In 1857, the 600 seat Anson street building was simply not large enough to
accommodate the individuals attending and it was decided that a new building was
needed. 538
Later in 1857, Robert Adger (John’s brother) approached Thomas Smyth with the
idea of sending an all-white session to Anson so that the mission could be formally
organized into an actual church within the Presbytery. Thomas Smyth gave his consent
stating, “the cause was good and great, and Mr. Girardeau noble and devoted.” 539 As a
result, the Presbytery determined that a larger church be erected and “Robert Adger
located a prime piece of property near the corner of Meeting Street and Calhoun Street–
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barely a block from Second Church-and bought it for $7,220.” 540 The location on
Meeting Street was near The Old Citadel Military College as well as some very fine
houses, business establishments, and Churches in the city. Supporters raised more than
$25,000 for a new building with the Adger family supplying most of the funding. 541
One can only imagine the ire that this drew from the Charleston white elite when
at the close of service on Sunday, Zion opened the doors and almost two thousand
enslaved Africans poured onto the streets of Charleston. Whether it was intentional or
not, Girardeau was sending a message to the white population of Charleston regarding his
belief in the ecclesiastical equality, physical well being, and education of enslaved
Africans. One historian of so-called “Southern Presbyterianism and Racial Issues” noted
that, “Presbyterian converts among the slaves were not permitted to form independent
congregations. Instead, they attended white Presbyterian Churches but were generally
barred from officeholding and were seated in separated areas of the sanctuary.” 542
Displaying the complexity of the history of Presbyterian slave missions, the exact
opposite of the previous statement existed at Zion. Many African Americans flocked to
Girardeau’s church because he acknowledged the needs of the enslaved African
American community to have an identity independent of the white congregations in
Charleston. 543 Indeed, Girardeau acknowledged that enslaved African Americans needed
to be spiritually empowered, educated, and treated as human beings. By providing this in
limited ways at Zion Church, Girardeau endeared himself to his flock.
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John Adger was careful to note that, “the negroes named it [the church] Zion.” 544
While this might seem meaningless to the contemporary mind, the naming of the Church
carried tremendous significance for the enslaved Africans. It contributed to making it
their church and their spiritual home. Indeed, the concept of “home” was important in this
naming. As Katherine Dvorak has mentioned, “for an enslaved people stolen from
African homes and too often torn from ‘home’ slave communities by sale, home became
an eschatological symbol celebrated in slave songs as a new Jerusalem, as Canaan’s
shore, as promised land.” 545
Biblically, Zion referred to the glorious “city” or “dwelling place” that God had
set apart for His own people. 546 Frequently in the Bible, the term “Zion” is a connotation
for a holy place, God’s kingdom, or the most holy place, while some biblical references
also equate Zion to heaven. 547 The hymn “We are Marching to Zion” captures Zion as a
place of beauty, of freedom, and of rest. Certainly, these scriptural principles were among
the thoughts of membership when they chose the name in 1858. This is yet another
indication of how both the enslaved church members as well as Girardeau defined their
disparate, yet shared identities. The enslaved African congregation perceived Zion as a
place of expanded ecclesiastical freedom. For the enslaved Africans, just like God had
preserved the city of Zion for his liberated people in Israel, so God had preserved this
church for his hopeful, yet still enslaved people of Africa. Likewise, Girardeau, whose
sermons and teachings reflected the people’s cognizance of the liberation of Israel, did
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not dispute the naming of the church and went on to minister in a way that instilled hope,
expanded ecclesiastical freedoms, and promoted spiritual liberation.
Erected in 1859 and said to be “gratuitously furnished,” Zion had a seating
capacity of 2,500, which made it the largest church building in Charleston and one of the
largest churches constructed for enslaved Africans in the entire state. 548 However, not all
saw Zion as a holy place. There were attempts by local residents to tear down the walls of
the church upon its construction, and Girardeau’s public reputation, as well as his life,
was threatened on numerous occasions. In spite of this vandalism and slander, on June 12
1859, the congregants entered the newly finished church building and took the first
communion. Upon crossing this threshold, Girardeau and his congregants endeavored
together to form a unique mission’s style. In contrast to many slave missionaries of his
time, Girardeau’s style of slave missions was unique in a multitude of ways. Girardeau
was a staunch defender of the institution of slavery, a strong paternalist and a
Presbyterian of the “Old Light.” There was something different about Girardeau that
separated him from his contemporaries.
Many circles in Charleston threatened Girardeau, particularly the more militant
groups like the Charleston Minute Men. One incident occurred after the new structure on
Meeting and Calhoun was completed and the Charleston Minute Men, with loaded guns
in tow, entered Zion Church during a worship service. M.F. Robertson recalled that after
the hanging of an innocent African American, Girardeau “announced that he would
preach on the Negro’s death. Somehow a report got out that he was going to justify the
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Negro. An excited state of public feeling developed. A young member of the church
heard that a crowd was talking about killing Dr. Girardeau.” The young man then was
able to go to the Mayor’s office and the mayor then “secured a strong secret guard to
attend the service.” Unknown to Girardeau at the time, “the Charleston Minute Men filled
one gallery and an armed guard from the state filled the opposite gallery” 549
Girardeau then came into the church and “When it came time for the sermon, Dr.
Girardeau showed the awful consequences of sin and pointed to the dying form of the
Son of God for atonement. The audience broke down and he exhorted them to repent.
Those who had misjudged his intention apologized after the service.” 550 The Charleston
Minute Men had “intended to kill the preacher if he said anything against the recent
hanging of a black man. The black man was a member of Zion, and Girardeau did not
think him guilty of the alleged crime” 551 This incident suggested that Girardeau’s work
was upsetting to a number of Charlestonians and that his style of slave missions might
have been a bit too drastic for the tastes of his contemporaries. While Girardeau’s work
could be seen as another example of southern white paternalism bent on slave control,
his philosophy of ministry and views of race challenged his neighbors to the point of
threatening his life.
Further, after the writings of “Many Citizens” appeared in the Charleston
Mercury in May of 1847, the Session of Second Presbyterian recorded the interactions in
the minutes. The records noted that, “the scheme [to start the slave mission] was attacked
549

Whites sat in the galleries of Girardeau’s church, which was perhaps another reason for the Minute
Men’s anger.
550
Dr. Girardeau Devoted to Negro Work. In History of Zion Presbyterian Church, By W. F. Robertson.
Vertical File, Churches-Presbyterian-Zion-Olivet, Avery Research Center for African American History
and Culture.
551
Adger, My Life and Times, 173; Blackburn, “Work Among the Negroes-Part III,” Life Work of
Girardeau, 101-103; Willborn, Girardeau, p. 112.

235

by a writer in the Charleston Mercury, who misrepresented our plan and endeavored not
without success, to rouse popular prejudice against it.” 552Another incident occurred in
1859 just after John Brown’s raid in Harper’s Ferry. A letter to the editor appeared in the
Charleston Mercury by the pseudonym, “A Slaveholder.” The author described Zion
Church as a breeding ground for insurrection. The author also claimed that the pastor was
teaching the slaves doctrines, which would incite insurrections and destroy the
community. “A Slaveholder” also spoke of the marriage ceremonies conducted by
Girardeau at Zion. “Where are we drifting to,” he penned “when in a slaveholding
community the ‘nuptials of blacks’ are celebrated in a spacious temple of the most
high?” 553 These articles drew much support from the Charleston public in later issues.
Girardeau’s recent biographer, C.N. Willborn, even mentioned that, “It appeared
strategically while Girardeau was out of town and was designed to evoke public
sentiment against the missionary-pastor and the African-Americans who constituted Zion
Church.” 554
There are elements within this interaction of a certain class dynamic. Elite
concern over the status of the mission church was mollified, not by the work itself or of
the assurances of white oversight, but by the willingness of the Adgers, a very prominent
and wealthy Charleston family, to be advocates for its continuance. The voice of the
critics to the Charleston Mercury was loud, but the status of elite families like the
Adgers, Smyths (who married into the Adger family) and other members of the session
from the prominent Second Presbyterian Church certainly helped to continue the work in
the face of open and local hostility coming from other members of the elite.
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One historian writing about the effort of slave missionaries in Charleston has
mentioned that South Carolina’s religious leaders “thought that religious education would
be the best way to refute the abolitionists. Underlying their strategy was the tenet that
proper Christian instruction would reinforce the ideal of a paternalistic society in which
the slaves were loyal and obedient servants to a benevolent master.” 555 While this
statement is no doubt true for many slave missionaries and their work, both Anson Street
and Zion offer something of a counterexample. Simply because the church was white-led
does not mean it should fall under a broad and nebulous category of a church that only
“reinforced obedience to the master.” Indeed, the Charleston public deemed many aspects
of Girardeau’s mission work at Anson Street and Zion as repulsive compelling the
Charleston Minute Men, at one point, to want to kill Girardeau as mentioned earlier. A
more complete examination of the unique features of Girardeau, as well as the ante and
post bellum work at Zion provides for greater understanding of how not all slave
missions fell under the category of a wide-ranging, monolithic, and often racist
paternalism that created only “obedient servants to a benevolent master.” Perhaps even a
new category can be created.
One of the features of Zion was that Girardeau divided the church into “classes.”
This was common in other denominations, such as in Methodism, but elements within the
classes are distinct to Zion. The meaning of the classes was “to promote mutual
acquaintance and brotherly love among the members; to apprise them of one another’s
sickness and need; to acquaint the leaders with the same; and to further the growth of the
members in Christian knowledge and experimental religion.” 556
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Each class had a “leader.” A leader was someone that the session recognized as a
person of spiritual maturation with administration abilities. Through these classes,
“leaders” took up collections from their members for the sick or infirm. Distributions of
these funds rested on the need of the one who was sick. A weekly stipend of 50 cents was
offered to someone in the time of sickness. 557 The leader’s duty also included visiting the
members of their class and reporting on any sickness or discipline matters to the session.
Through these leadership positions enslaved Africans discovered a unique sphere to
“nurture (and be recognized by whites to have) moral responsibility” and what Timothy
L. Smith has called “moral earnestness.” 558
The class leaders also appeared at session meetings as well as church discipline
cases and the elders considered their testimony valuable. It is significant that enslaved
Africans gave testimony in the church courts. Historian Robert Hall has argued that in the
church, “slaves were allowed to give testimony – sometimes even conflicting with white
testimony – and that on occasion their witness overrules the charges of whites.” 559 This
occurred in a society where enslaved Africans were not allowed to testify against whites
in civil courts. However, at Zion, enslaved Africans frequently appeared as witnesses and
gave testimony either for or against their fellow brethren. Church discipline cases
including punishments for a variety of behaviors including drunkenness, lying, and
adultery. In some cases, the church charged enslaved Africans for the same behaviors as
whites. Boles mentioned that this form of ecclesiastical legal equality existed “nowhere
else in southern society” where “slaves and whites brought together in an arena where
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both were held responsible to a code of behavior sanctioned by a source outside the
society – the Bible.” 560
“Exhorters” were also in the classes. Exhorters could conduct funeral services
and were able to teach and preach to other members of the church. Allowing enslaved
Africans to conduct funeral services, teach and perhaps even read to one another sent a
clear message to participants in the classes. 561 One historian wrote about the importance
of enslaved leaders to the congregation, arguing, “Slaves apparently had their image of
being creatures of God strengthened by the sermons they heard-even when that was not
the intention of the ministers-and the discipline they accepted. Their evident pleasure in
occasionally hearing the black preachers speak to biracial congregations
no doubt augmented their sense of racial pride.” 562 Enslaved Africans were not reliant
upon white-controlled institutions to foster their sense of sense of self-worth but neither
were they adverse to seizing opportunities wherever they found them and using
appropriately. Indeed, “In a society that offered few opportunities for blacks to practice
organizational and leadership skills or hear themselves addressed and see themselves
evaluated morally on equal basis with whites, small matters could have large
meanings.” 563 While white ministers may have interpreted having class leaders, exhorters
and ecclesiastical testimony as minute issues, the enslaved African derived hope, self
worth, and a sense of identity as a human being with a spiritual and ecclesiastical
equality.
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While Girardeau did not teach his congregants to read due to state literacy laws in
place since 1834, he trained enslaved Africans to memorize vast passages of the Bible,
catechisms, and hymns. Second Presbyterian’s Sabbath School work continued at Zion.
Further, Girardeau taught classes for applicants of church membership. He used Jones’
catechism as well as one that he had written himself. Girardeau taught many complex
theological doctrines such as the concept of the trinity, God’s laws, the Covenants,
justification by faith, and the office of Christ. In addition, an important distinction
between Jones’ catechism and Girardeau’s was that Girardeau made no mention of
domestic relationships or the relationship of master to slave. Perhaps this was a subtle
recognition that Girardeau was not interested in teaching this particular doctrine to the
enslaved.
In 1860, 250 enslaved children enrolled in Girardeau’s Sunday school program.
According to Willborn, “the presence of Sunday School, an educational and evangelistic
device, reveals Girardeau’s commitment to educating the African-Americans, even
though teaching them to read was illegal in his motherland from 1834.” 564 After the Civil
War “Girardeau told the Scotsman David Macrae that he had always wanted to teach the
slaves to read but could not because of civil laws and the effect of the radical
abolitionists’ writings on Southern attitudes. In his ideal world, slaves would have been
taught to read, a view similar to his low country friend John B. Adger,” as well as that of
Jones.565 This sentiment, while privately espoused and timely in its presentation (after the
war), no doubt was in the mind of Girardeau throughout his missions work in antebellum
Charleston. However, it is likely that the orthodox tenets of a southern paternalism
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regarding the treatment of the enslaved would have kept Girardeau from making this
hope a reality. Again, as with Jones, the reach of cultural captivity on the slave
missionaries was no doubt long. The South’s elite, its government and all of its
institutions were bent on preserving slavery. To speak or act in any way contrary to that
cultural mandate would have meant complete ostracism, imprisonment and perhaps even
death for Girardeau.
Girardeau also conducted many wedding ceremonies and funerals at Zion for his
enslaved congregants. John Blassingame has made the observation that, “an
overwhelming majority of the slaves throughout the antebellum period attended church
with their masters. Then, after the regular services ended, the ministers held special
services for the slaves.” 566 These special services, John Boles asserted, “were more
typical of Episcopal and Presbyterian churches” whereas “Methodist and Baptist
preachers would usually, sometimes toward the end of the service, call for something like
‘a special word for our black brothers and sisters.’” The ministers would then “turn to
them in the back pews or in the balcony and address them with a didactic sermon that
often stressed obedience to earthly masters.” 567 At Zion, not only were the enslaved
Africans seated in the “place of honor,” but they also received teaching on a variety of
topics not related to issues surrounding obedience to one’s master. It was a worship
service that belonged to them. Enslaved Africans were no longer on the periphery at
Zion; they were the core.
Yet another distinction was that Girardeau was conducting wedding ceremonies
with large numbers in attendance and in the middle of a prominent social district of the
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city of Charleston. Typically, slave weddings were reserved for small ceremonies on the
plantation outside of the public eye. As a Presbyterian, Girardeau believed in the
importance of the institution of marriage and that it was a display of a covenant that
should be publicly celebrated. Further, Girardeau, like his cousin C.C. Jones, tried to
preserve families in his congregations from being separated or sold away. Girardeau used
large wedding displays to show slaveholders, and the broader Charleston community, that
marriage was a sacred institution that could not allow for the separation of a family in
order to make a profit in slave trading.
Indeed, for many enslaved Africans, a marriage was often a tenuous commitment
based on the whims of the owner and often the owner would sell one or both partners
regardless of whether they had been married. In stark contrast to these accepted principles
regarding slavery, Girardeau believed that enslaved Africans were human beings made in
the Imago Dei, that they possessed a soul, that their marriages were valid before God.
Further, Girardeau taught that the marriages of enslaved Africans were legitimate
institutions that ought to be preserved. This certainly showed the influence of previous
missionaries John Adger and C.C. Jones who had argued that “slaveholders should not
separate, nor allow the separation of husband wife, unless for cause lawful before
God.” 568 Still, the missionaries remained powerless if indeed the owner decided to sell a
partner. Moral suasion, under the weight of such cultural captivity, made little progress in
the face of economic incentive.
Girardeau regarded his enslaved membership as human beings with an identity
separate from their enslavement. This was particularly apparent in the church roll books
of Zion. Girardeau wrote down all of the names of individuals who became members,
568
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that he baptized and those he married. Contrary to many record books of enslaved
Africans during his time, he wrote their given names as well as their surnames in the roll
books. In antebellum southern society, slave owners typically did not record surnames of
slaves as this suggested a status as a human being with a lineage rather than as chattel
property. 569 John Boles has noted the importance of such a demarcation: stating, “This
equality in terms of address may seem insignificant today, but in an age when whites
were accorded the titles of Mr. and Mrs., and it was taboo for a white to so address a
black, any form of address that smacked of equality was notable.” 570 Indeed, this small
decision by Girardeau to record full names was an ecclesiastical action that led to some
semblance of human equality for enslaved members. In a society that sought to destroy
any semblance of equality, small matters could have large meanings.
This unique attribute separated the Presbyterian Zion mission church from other
denominations in that “typical Baptist or Methodist churches included black members,
who often signed (or put their “X”)” and “were not accorded genuine equality.” 571For
instance, enslaved Africans were listed in most church roll books as “Sam, servant of
John Dawson.” 572 For decades, slave owners throughout the South had denied their slaves
surnames in order to show that slaves had no lasting family connections because of their
status as property. 573 Church historian Erskine Clarke discussed this phenomenon further
stating:
Across the South, whites have refused to recognize that African Americans
had surnames – blacks were simply Sam and Toney, rose and Mingo, Tissey
and Joe, with no surnames acknowledged – except that when needed, the name
of the owner could be used. Such a practice was a powerful symbol, declaring
that African Americans, within the world view of whites, had no lasting family
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connections of their own; they were rather the property of whites and belonged
to their owners. Such a symbol allowed African Americans to be sold and to be
separated from parents and children, from husbands and wives, without the
appearance of any separation but only as a transfer of property. 574

Members of Zion who claimed surnames were consciously making a bold display
of independence. By encouraging this, Girardeau made Zion Presbyterian Church a place
where the enslaved could publicly declare that they too had a family history and they had
an allegiance to people other than their owners. 575 Zion was distinct from other churches
throughout the South. In many churches “such a worldview [enslaved Africans only
listing Christian and not surnames] and its accompanying ethos and social system were
legitimated in the roll books of the churches.” 576 Zion embodied a more moderate
ideology hinting at measured ecclesiastical equality. Indeed, the clerk of the session at
Zion (E.C. Jones), as well as Girardeau himself, “recorded not only the owners of the
hundreds of slaves who joined Zion but also the surnames of the slaves.” 577 Behind this
subtle distinction was the idea accepted by the leadership of Zion that all members,
regardless of their race, enjoyed some measure of ecclesiastical equality, or equality
through church membership, in the sight of the church leadership and in the eyes of God.
Further, the slaves did not just pick the names of their owners but “by the late
1850’s, more than 92 percent of the slaves who joined Zion gave as their own surnames
names that were different from those of their owners. Moreover, in addition to claiming
the name of their families of origin, wives gave the surnames of their husbands, affirming
their slave marriages.” 578 Encouraging members to choose a surname is indicative of a
574
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moderate mindset towards enslaved Africans in antebellum Charleston. While, at first
glance, this might be seen as small detail of this particular slave mission, it was indicative
(along with the seating structure and classes) of the larger philosophy behind Girardeau’s
experimental work. As indicated in the Zion Presbyterian Minutes the white leadership
avowed, “We enter this church as white members of the same, with the fullest
understanding that its primary design and chief purpose is to benefit the coloured and
especially the slave population of this city.” 579
The focus was on the enslaved. Therefore, the activities of the church were
focused on the benefit to the slave and not focused on the benefit to the white leadership.
This simple re-focus was both intentional and somewhat drastic. White individuals who
attended a service at Zion would not be seated in front of the pulpit (they sat in the
balconies) and the focus of the teaching and preaching was not directed at them. To many
white southerners, whose churches and pulpits revolved around addressing their lives,
this would have been jarring.
Augmenting this philosophy of humanity at Zion was the place where enslaved
Africans sat in the church, or “the place of honors.” 580 Dissimilar from many churches of
the time, Zion allowed African Americans to sit in the pews while whites sat in the
balconies and galleries. The environment that Girardeau created for African Americans in
his church has been described as “their church, as no other church in Charleston had been
theirs since Morris Brown and the African Methodist Church. It was a building, a place
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that had been built for them. Here they could gather, could claim a community and thus a
humanity in the very midst of an alienating and dehumanizing bondage.” 581
Indeed, visiting white congregants sat in the hot and stuffy galleries while the
Africans sat in the pews before the pulpit. One visitor, John Grimball, wrote home to his
family on November 27, 1859 about this phenomenon that he had never before
witnessed. He steamed, “I waited until after J.L. Girardeau had performed the service for
the Negroes. There were there unusually large numbers and occupied all of the pews of
the church.” 582 This was another not so subtle display of Girardeau’s belief in the
humanity of his congregants. This seating arrangement sent a message to African
American attendees regarding the spiritual and ecclesiastical equality of the enslaved
African. It also sent a message to white participants that they were of secondary
importance in Girardeau’s mission. Visitors, such as Grimball, were undoubtedly
shocked by Girardeau’s failure to ascribe to the societal, as well as accepted
ecclesiastical, hierarchies of the cultural milieu.
This was especially significant as Girardeau’s contemporaries regarded him as
one of the finest preachers in America. Many referred to him as the “Spurgeon of
America,” and very prominent churches in Atlanta, Columbus and throughout the
northeast offered pulpits to preach. Therefore, many heard of the young preacher’s
renowned ability and visited Zion to catch a glimpse of his famed oratory. One such
visitor was the eventual Union General Benjamin F. Butler of Massachusetts. During the
National Democratic Convention of 1860 in Charleston, Butler asked his friend Alfred
Robb, “Where are you going?” Robb stated, “To hear a great white preacher whose life is

581
582

Clarke, Our Southern Zion, p. 152.
John Berkley Grimball Collection, Letter Dated November 27 1859. South Caroliniana Library.

246

consecrated to the salvation of negroes.” Butler replied, “Well, as I have never heard of
any such thing as that, I will go with you.” Again, when they entered the church, they had
to sit in the galleries, while the enslaved Africans occupied the “place of honors” before
the pulpit in the pews. Colonel Robb went on to describe the scene in the following way:
The prayer of the preacher was earnest, simple and humble as of a man pleading with
God. The singing was general, heartfelt and grand. The sermon was tender and spiritual,
and though profound, was plain, delivered with fire and unction. After the preacher took
his seat, deeply impressed, I was with closed eyes meditating on the wonderful sermon,
when I heard someone sobbing. Looking around I saw General Butler’s face bathed
in tears. Just then the church officers came for the usual collection and at once General
Butler drew from his pockets both hands full of silver coin (put their to tip the waiters),
and cast it into the basket, with the audible remark, ‘Well, I have never heard such a man
and have never heard such a sermon.’ In two years from that day Colonel Robb had died
on the field of battle fighting for the South, Dr. Girardeau was a chaplain in the Confederate
States Army, and General Butler was hated by the men and women of Dixie. 583

Such was the impact that Girardeau’s oratorical skill left on many. It was also the reason
why Zion could expect anywhere from 2,500 to 3,000 attendees on a given Sunday.
Therefore, it was indeed rare that one as talented as Girardeau would reserve his skill for
the most rejected and subjugated people of his time: enslaved Africans.
Typically, some young missionaries eventually hoped for a more prominent
pastorate in an affluent white church. Missionary work was good preparation to lead a
larger and more prominent congregation, but it wasn’t typically the most prominent
vocation. Indeed, churches and denominations reserved the best preaching for a majority
white audience. In stark contrast, Girardeau gave up prominent positions in Columbus,
Atlanta, and in the northeast to continue his work with enslaved Africans. He often said
that, “I would rather accept $400.00 and a cabin in a country church in South Carolina
than the $4000.00 and the splendid manse in the magnificent city of Atlanta.” 584 It is also
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evident that Girardeau reserved his best preaching for the enslaved African members at
Zion.
Further, Girardeau’s primary function was the salvation and liberation of the soul.
He did not preach sermons that merely enforced the legal and cultural structure of the
institution of slavery. Indeed as John Boles has noted of the majority of slave
missionaries, “their paternalistic efforts towards the blacks under their control seemed a
truncated version of Christianity.” 585 Usually, the primary function of the paternalistic
slave missionary was to serve the white community by preaching about obedience and
subservience to enslaved Africans in order that slaves might learn to “obey their
masters.” One slave recalled that the “White preacher he preach to de white fo’ks an’
when he git thu’ wid dem he preach some to de ‘Niggers.’ Tell’em to mind dere Marster
an’ b’have deyself an’ dey’ll go to Hebben when dey die.” 586 Such was not the case in
Girardeau’s sermons whose topics ranged from “The Last Judgement” and
“Sanctification by Grace” to “The Efficacy of Prayer.” 587
To be sure, “slaves saw through” and “felt contempt for the self-serving attention
they received.” As Boles has discovered, in many of the sermons offered by sincere
minsters, “slaves heard a more complete version of the gospel, and despite whatever
social-control uses some ministers tried to put religion to in a portion of the Sunday
service, most slaves found grounds for hope and a degree of spiritual liberation through
their participation.” 588 For Girardeau, if the enslaved African could not be physically
free, then he/she should experience an ecclesiastical and spiritual freedom. Indeed, while
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Girardeau worked within and was a part of the framework for southern theologians who
argued that slave missions were a justification for the benevolence of the institution of
slavery, his mission work was not just to simply buttress slavery, pacify a guilt ridden
conscience or to justify the institution to northern abolitionists. Slave missionaries like
Jones and Girardeau believed that their work would bring spiritual and ecclesiastical
freedom.
This spiritual freedom became the backbone of the African American community
as it sought social justice, liberty, and civil rights throughout Reconstruction, Jim Crow,
and into the Civil Rights eras. Indeed, it was the church that provided African Americans
a respite from a predominantly white, violent, and oppressive culture, as well as a base
from which to draw its leadership. The church was a place where spiritual fulfillment
allowed for hope in the face overwhelming odds, faith in the face of a history of
enslavement, and the love to recognize that any worthwhile protest activity be conducted
without violence. In a sense, Girardeau is part of that legacy. Something of his work left a
dramatic impact on the African American community in Charleston.
Other historians have hinted at this continuity, mentioning that post bellum
Charleston churches “were largely formed out of the membership of several antebellum
churches. All of these old but new African American congregations took with them into
the postwar period histories and traditions, leaders and a sense of identity that had been
nurtured and kept alive during the difficult days of slavery.” Further, “they indicated that
African Americans, no less than whites, had a sense of loyalty to congregations and
theological traditions.” 589 The interracial nature of the antebellum mission churches and
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the work to promote ecclesiastical freedoms must be factored into history. This identity,
sense of loyalty, and prolonged interaction in biracial churches had an affirming effect on
the identities of both whites as slaveholders and enslaved Africans as human beings in the
midst of a degrading bondage.
To be sure, there were many instances within slave mission churches that whites
belittled African Americans or supported a degradation of the human condition sharpened
by a harsh and unrelenting cultural captivity. However this is not the only story. The
biracial slave mission churches, such as Zion, were also spaces for expanded freedoms.
As John Boles has so eloquently noted,
Slaves apparently had their image of being creatures of God strengthened
by the sermons they heard-even when that was not the intention of the
ministers-and the discipline they accepted. Their evident pleasure in
occasionally hearing the black preachers speak to biracial congregations
no doubt augmented their sense of racial pride. Taking communion together
with whites, serving as deacons or Sunday school teachers, being baptized
or confirmed in the same ceremonies, even contributing their mite to the
temporal upkeep of the church, could surely have been seen as symbolic
ways of emphasizing their self-respect and equality before God. 590

While Erskine Clarke decided that the white-led Zion was “strictly regulated”
with “vigorous oversight,” he was willing to admit that there were distinctions between
Zion and other slave mission churches. While Zion was white-led, “there was also a
significant expansion of the freedom of African Americans, and an African American
controlled structure was put into place with black leaders and teachers.” 591 Indeed, this
same structure would become an important cornerstone for the building up of
autonomous African American churches, schools, and organizations in the mid to late
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1860’s and early 1870’s. 592 Under a strictly paternalistic slave mission “leaders” and
“exhorters” would have been watched at all times by a white over-seer and never would
have been allowed to read or show other enslaved Africans that they could read in a
public setting. Further, whites at Zion did not oversee all African American “leaders” and
“exhorters” going against the very basic fundamental principles of paternalistic racism,
which would have enslaved Africans rely on their white “father’s” oversight at every
instance. Enslaved Africans never would have had the equal status of a surname nor
would they sit in the place of honor in a strict paternalistic church structure. Instead of
viewing the enslaved African as a docile child, Girardeau promoted leadership from
among the enslaved African American community in the church, which would continue
to serve the larger African American community in Charleston throughout
Reconstruction and into the twentieth century.
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While Clarke argued that much of this work at Zion enforced a “move toward the vision of a wellordered, class-stratified society,” I don’t know that I am quite convinced that this education and
development of a leadership within the African American community lent itself to the prevailing notions of
order in Charleston of the 1850’s. It seems that it actually turned those roles upside down in the sense that
enslaved Africans were not really dependent on Girardeau for a number of church duties and supplied their
own leaders to teach, conduct funerals, and hold classes. Clarke’s entire argument about Zion was that it
reinforced Thornwell’s notion of “regulated liberty” and was strictly paternalistic in that it “talked about the
duties of and rights of masters as masters and the duties and rights of slaves as slaves, each in their own
concrete place, each according to their God-given responsibilities.” Indeed, “it helped to legitimize the
present order –with whites in control- even as it called for a new order. It provided a sense of identity, and
it stood as a preserving counter-vision to the challenges of revolution, antislavery, and the disintegrative
forces of the modern world. Thornwell’s vision, in other words, was not only utopian, it was also
profoundly ideological. Both the utopian and the ideological elements were held together in a single
conceptual framework. That framework – a fusion of the world view and the ethos of the low country
Reformed community – with its primary metaphor the middle way, led to the Anson Street church and to
the experiment in paternalism that followed.” This is a compelling argument, however, how is it
paternalistic to educate and create and leadership base for enslaved Africans from among and within their
own community in a society that was trying to destroy any sense of a liberating leadership? How was it
paternalistic to make one’s own race (whites) sit in the galleries while enslaved Africans were given the
“place of honor” in the pews before the pulpit at Zion? Why was the Anson Street work and the work at
Zion drawn along the same paternalistic lines when it was running counter, in a multitude of ways, from
other paternalistic slave missions throughout the South. It seemed as if Zion was forming its own genre
within the historiography of slave missions that is somewhere between paternalism and progressive
liberation through the ideas of education, leadership, and spiritual freedom. To be sure, the work at Zion
cannot be written off as paternalistic when it is so distinct from slave missions and slave churches that did
not acknowledge humanity, create a leadership base, educate, or acknowledge surnames in the roll books.
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Indeed, Zion later ordained as elders in 1869 many of these antebellum class
leaders such as Paul Trescot, John Warren, and William Price. Indeed, expanded
ecclesiastical freedoms allowed enslaved Africans to maintain positions of honor in an
otherwise degrading environment. To be sure, enslaved Africans at Zion did not discover
a civic equality, but they found a theology of hope and acknowledgment of confidence
that served them well in their effort to bear the atrocities of enslavement. As one historian
has argued, “through the church slaves found a meaning for their lives that could give a
touch of moral grandeur to the tragic dimension of their bondage.” Indeed, “participation
in the biracial churches was one of the ways slaves found the moral and psychological
strength to survive their bondage.” 593 This psychological strength was no doubt enhanced
in distinct ways by the ecclesiastical equalities found at Zion Presbyterian Church.
On March 27, 1860, on the eve of Civil War, John Lafayette Girardeau gave a
commencement address to the Society of Alumni at the College of Charleston, which
served to embody secessionist sentiment and thus justifying South Carolina’s eventual
action. Girardeau said forcefully, “It sometimes happens when the fundamental law of the
land is violated by the powers which administer the government. Here it is a conflict
between the duty to adhere to constitutional law, and the duty to render obedience to
those who are entrusted with the conduct of the government.” He argued further, “The
disobedience to the law of the land is really chargeable on the existing government, and
not on the citizens to maintain their duty to obey the law and to resist all encroachments
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on the fundamental principles of the Constitution. Disobedience to government, in such a
case, is obedience to constitutional law.” 594
Little did Girardeau realize the drastic repercussions of the actions taken by South
Carolina in December of 1860 and subsequent actions of the Confederate States of
America on behalf of preserving the institution of slavery. Indeed, the decision was put to
the test through five years of toil, death, suffering, and civil strife as well as a long and
difficult Reconstruction period. The decision of his state would also cost Girardeau. He
left his beloved Zion to serve as a Confederate Chaplain and thus sacrificed his great
passion for service on the battlefield. 595 Girardeau would long to be back with the
enslaved peoples of the South Carolina low country. It was a longing that would onceagain be fulfilled. John Boles once wrote, “the kinship between the white and black
churches of today is readily apparent, and it points back to a time more that a century ago
when the religious culture of the South was fundamentally biracial.” 596
Due to his antebellum ministry experience, Girardeau was more adequately
prepared to extend greater racial ecclesiastical equality after the Civil War. Indeed, it was
not just Girardeau’s antebellum work, but also his post bellum work, which had a lasting
impact on the African American ecclesiastical community. While many of Girardeau’s
contemporary southerners fought integration, African American ecclesiastical leadership,
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and the rights of the newly freedmen after the Civil War, Girardeau was willing to work
for racial change and ecclesiastical equality in a resistant and embittered white South.
Indeed, Girardeau’s behavior in the post bellum South went further to show his moderate
stance on racial ecclesiastical equality and integration. 597
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Clarke, Wrestlin’ Jacob, pp. 150-155. Erskine Clarke also mentioned that, “Girardeau sought to extend
the work of leaders and to carry to logical conclusion the paternalistic ideals of an organic community”
believing that “whites at Zion were able to control the religious life of the black members to a degree which
no other church in Charleston was able or cared to do.” He further criticized Girardeau’s paternalistic
tendencies stating that Zion failed to, “provide any real security to the black slave.” However, it does not
make sense that Girardeau and the Charleston Presbyterians were acting just like their paternalistic
contemporaries. What Girardeau was doing ran counter to many of his contemporaries’ actions as well as
the suspicious and openly hostile white community in Charleston. How does Girardeau’s work fall under
the broad category of paternalistic when he was an advocate of enhanced freedoms never before seen in
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CHAPTER V- JOHN LAFAYETTE GIRARDEAY, ZION PRESBYTERIAN
CHURCH AND POST-BELLUM ECCLESIASTICAL EQUALITY IN CHARLESTON,
SOUTH CAROLINA.
After the Civil War and during Reconstruction, “freedpersons continued to find in
their churches solace from the cares of the world and joy and a purpose for living in a
society that continued to oppress black people.” 598 This was certainly true of newly freed
African American communities in Charleston, South Carolina after the Civil War.
However, while many African congregants left their old antebellum churches, Zion
continued to experience steady growth. Many historians have rightly argued that “Blacks
in significant numbers-eventually all of them-began to move out of the biracial churches
and join a variety of independent black denominations.” Further, others have shown that
many white churchmen of biracial antebellum churches applauded “the new segregated
patterns of worship” during Reconstruction. 599
However, what has not been told adequately are stories of integrated churches
during Reconstruction, which is what happened at Zion. Indeed, members of the old
antebellum Zion asked Girardeau to come back and minister to them as freedmen during
Reconstruction. Despite being offered the Pastorate of Second Church in 1865, Girardeau
agreed to the request of the freedmen and went on to become one of the leading
advocates for integrated worship and improved ecclesiastical status for Africans in the
Presbyterian Church. He was the only white southern Presbyterian to ordain African
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American elders in 1869. This was rooted in the expanded freedoms and racially
moderate nature of Girardeau’s antebellum work, as well as an indicator of his unique
views towards racial ecclesiastical equality in an environment that was growing
increasingly hostile towards African Americans. To be sure, African Americans in
Charleston found themselves in gradually more difficult positions when it came to
integration. If once-enslaved Africans were to experience new public and civic freedoms,
then white Charlestonians, as well as most white southerners, wanted segregated private
institutions, especially the church. 600
Charleston was in utter ruin by the end of the Civil War. John Lafayette Girardeau
served as Chaplain of the 23rd South Carolina Volunteers. He was in a number of battles
and was remembered by soldiers for how he was able to bring comfort to the troops even
in the midst of combat. An example of this calm and soothing sensibility was evident in a
letter from a camp on Sullivan’s Island that Girardeau penned on April 5, 1864. At the
600
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regimental meeting, he spoke on “the safety which even a sleeping Christ in the same
boat guarantees the believer against the fiercest storm, even that which rages on the vast
and shoreless ocean of eternity. Offered our evening sacrifice of prayer; pronounced the
benediction and we separated...reminding us of the preciousness of mortal life, and
suggesting, by contrast, the celestial ‘city that hath foundations.’” 601 The same was true
in the midst of battle. 602
On 6 April 1865 Girardeau was captured at Sailor’s Creek and, “although a noncombatant and pursuing strictly his spiritual duties was taken prisoner along with other
chaplains, surgeons, and non-combatants,” was sent to Johnson’s Island prisoner of war
camp to spend the remaining days of the war. 603 Girardeau did not often speak about the
Civil War until an address that he gave in 1871 on Confederate Memorial Day regarding
the re-interment of the Carolina dead from Gettysburg.
In this speech, Girardeau raised a revealing question that “There are living issues
which emerge from these graves – gigantic problems affecting our future, which starting
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up in the midst of these solemnities demand our earnest attention. The question which
thrills every heart is, Did these men die in vain?” Girardeau went on to defend the
Confederate cause saying, “It was the costliest sacrifice which an injured people could
make for the maintenance of their fundamental liberties.” Later he supposed, “it must be
admitted that they lost their cause, - they failed to establish a Confederacy as an
independent country, and they failed to preserve the relation of slavery. But there were
fundamental principles of government, of social order, of civil and religious liberty,
which underlay and pervaded that complex whole which we denominated our Cause.”
These troubling statements did not seem to coexist with Girardeau’s work towards
ecclesiastical equality, education, or integration of African Americans during
Reconstruction. Nor did his notions of civil and religious liberty in 1871 seem to extend
to the enslaved African as was so evident in his ecclesiastical practices from 1865 to
1878. Raising questions, Girardeau’s actions during Reconstruction seem to be in conflict
with his public sentiments in a number of ways. 604
In June of 1865, the government released Girardeau from prison. He sold his
watch and was able to gather some support from friends in Philadelphia to make the long
voyage home to South Carolina. He arrived in Charleston after spending time with his
family in the Darlington District, South Carolina. However, it was not a time for jovial
homecoming; he found Charleston in a state of turmoil and dismay. 605 South Carolina
was impoverished, and the economic status of the state was bleak. In the midst of this,
Girardeau was determined to carry on his work and was delighted when he came home
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and found a large number of members awaiting his return to the Zion Church
pastorate. 606
However, Girardeau returned to Charleston to find the Zion building under lock
and key. The Zion Church structure on Calhoun Street was “held by the United States
Bureau of Freedmen, Refugees and Abandoned Land,” operated “under the auspices of
the Committee of Freedmen of the Old School General Assembly of the Northern
Presbyterian Church in December of 1866.” 607 Indeed, “Mr. Girardeau was absolutely
shut out of his own church building, which had been taken possession of by a missionary
of the Northern Presbyterian Church and held by the Freedmen’s Bureau, under the
authority of the United States Government, and its occupancy positively denied to its
legal owners and regularly installed pastor.” 608 This disturbed Girardeau greatly. Further,
it is also telling that the African American community, as well as members of the
Freedmen’s Bureau, considered this space as belonging to the African Americans of
Charleston, South Carolina. Even though it was built, maintained and largely supported
by white Presbyterians, the space was seen as belonging to Africans. This is indicative of
the antebellum culture, which Girardeau worked so hard to create.
The missionary in control of the Zion building was the Rev. Jonathan C. Gibbs
from Philadelphia. He came to Charleston with the specific duty to oversee the church, as
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well as to provide education for the enslaved Africans of Charleston. Further, “Reverend
Gibbs occupied Zion Church and later brought suit under the Civil Rights Act to retain
possession. He unsuccessfully contested the legal title to the property, arguing that since
the church had been built for blacks it should belong to the Northern Presbyterians.” One
historian has argued that, “the restoration of the church property to the Southern
Presbyterians provided additional reasons for blacks to desert Zion for other
congregations.” 609 However, a large number of newly freedmen remained committed to
Girardeau despite the restoration. Indeed, “a substantial congregation of blacks once
again gathered at Zion under Girardeau’s preaching.” 610 Girardeau was eager to continue
his work no matter the new circumstances, and many of his flock were eager to have him.
On December 23, 1866, Girardeau once again oversaw church services in the old Zion
building. He preached that evening from 2 Corinthians. 611
After the war Girardeau’s “mind naturally turned to his beloved Zion Church in
Charleston, and his heart yearned to be with that dear flock again.” 612 Girardeau had
returned to Charleston for a brief period in 1864 from service and found that many of the
individuals who had been members of Zion were anxiously awaiting his return to be their
pastor. However, during Reconstruction, northern missionaries, pastors, and freedmen
were starting new churches for the recently freed Africans and many were fleeing their
609
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antebellum churches. However, despite this mass exodus, Girardeau continued to see
hundreds of the old members who remained at Zion. One historian noted this
phenomenon, mentioning, “In contrast to the enthusiasm black Methodists and Baptists
evinced for establishing separate churches, many of the [African American] Presbyterians
were extremely reluctant to sever ties with their original churches.” 613
An example of this continued relationship was in a letter dated July 27, 1865 from
Paul Trescot, one of the African American class leaders from the antebellum Zion
church. This correspondence displayed the desire on behalf of many in the congregation
for Girardeau to return to Zion. Girardeau said, “one of the first invitations, in writing,
which I received…to resume labor, was from this colored membership, entreating me to
come back and preach to them as of old.” 614 The letter contained only the following
passage:
Revd Sir & Pastor
We the undersign members of Zion Presbyterian Church embrace this opportunity, as one among the
many good ones we have engaged in the past and in doing so you have our best wishish for your health &
that of your loveing family hopeing all are engaging that blessing of good health and realizing that
fulfillment of god words those that put their truss in him shall never want. The past relations we have
engaged together fro many years as pastor and people are still in its bud in our every heart. Therefore we
would well come you still as our pastor. To inform you that you past congregation will be the same in
future and Till death provide past relations with you are and considered the same. 615

Based on this letter, the numbers of individuals retaining their membership at Zion, and
the fact that Girardeau carried on his labors at Zion into the mid-1870’s, it is helpful to
fully examine and attempt to understand the complexity of interracial churches during
Reconstruction. Further, it is appropriate to question the long held interpretation that only
widespread withdrawal of African Americans from white-led churches characterized
613

Powers, Black Charlestonians, p. 209.
Powers, Black Charlestonians, p. 209.
615
South Caroliniana Blackburn Papers Girardeau Microfilm Letter from Paul Trescoat to John Girardeau
dated July 27, 1865 from the Microfilm Roll #160 at the South Caroliniana Library
614

261

African American Christians. Indeed, this mass exodus of members so common in other
Churches did not occur at Zion until much later and under the force of ecclesiastical law.
Many African American members remained at Zion and wanted Girardeau to be
their minister once again. However, Girardeau mentioned, “we had great difficulties to
contend with. The attendants upon our services were ridiculed and twitted with [by other
freedmen] being still under the control of rebels. But the work went steadily on” and the
membership had risen to 460 in 1866. 616 Many African American Presbyterians left
Second Presbyterian Church, First Scot’s Presbyterian, Missions Presbyterian, and First
Presbyterian churches due to the “white membership’s ‘deprecating spirit of
exclusiveness’ that kept blacks from the ‘rights due to all church members in good
standing regardless of majority or caste.” Indeed, these freedmen left the aforementioned
churches and in 1867 built their own church on George Street. 617 Certainly, the African
American members at Zion would have been familiar with this exodus. However, a
continued relationship existed between Girardeau and his antebellum flock and that same
“deprecating spirit of exclusiveness” did not exist at Zion. On the contrary, Girardeau
became the leading activist in the Presbyterian denomination for continued integration
and ecclesiastical equality for African Americans.
While serving as pastor of Zion Church after the war, Girardeau became the
leading Southern Presbyterian advocate for integration of the Presbyterian Church in
1866. Indeed, the General Assembly, which is the national governing body of the entire
denomination, appointed him to chair a committee called The Committee on the
Religious Instruction of the Freed People. Girardeau considered the topic and drew a plan
616
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for how the integration of newly freedmen into positions of Church hierarchy would
work. He felt strongly that the church had to offer ecclesiastical emancipation and to free
African Americans from their minority status in the church. Indeed, his desire was “to
maintain the unity of the black and white congregations.” 618 Indeed, “He was convinced
that blacks and whites ought to remain together.” 619
Girardeau desired to see both white and black members “continue in their spiritual
relations as an integrated body.” 620 Immediately following the Civil War, factions within
the Presbyterian Church of the United States (PCUS) began to debate what the
ecclesiastical status of the newly freed African Americans would be. To resolve this
matter, the General Assembly of the PCUS called Girardeau to serve as chair on a
committee in order “to consider the relations of the church to the freedmen and report on
the whole subject.” 621 He drafted a report to the General Assembly in 1866. Many of
those at the assembly commended the report, and “the assembly adopted the committee’s
resolution and ordered that Girardeau’s paper be published in the Southern Presbyterian
Review.” 622
In the report, Girardeau explained his fundamental beliefs on the equality of the
freedmen in the church and he cited several biblical texts supporting these views. First, he
pointed to the scriptural doctrine of the specific unity of the human race. In support of
this, he cited several biblical examples to prove that “all mankind sprang from one
original pair, are involved in the consequences of Adam’s fall, and depend for their
recovery solely upon the mediation of the Lord Jesus Christ. Therefore God hath made of
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one blood all nations of men to dwell on the face of the earth.” 623 The newly freedman
was equal in his humanity, in his created status, in his sinful estate, and in his need of a
savior. This was a position granted by many white churchmen and theologians of the
time; however, it was an important principle for Girardeau’s position on racial equality.
Second, Girardeau claimed that all believers in Christ were united in goodwill,
which distinctions of race, nationality, gender, culture, or civil status did not affect. He
cited Galatians 3:28, in which the Apostle Paul affirmed that there is neither slave nor
free, Jew nor Gentile in Christ, dispelling any notion of a racial priority in salvation. For
Girardeau, Christ had wiped away all barriers of race, ethnicity, or nationality and
Christians had always been those who received his promise by faith alone. Girardeau’s
opinions can be contrasted with Robert Lewis Dabney, who in his book A Defense of
Virginia and later in the Ecclesiastical Equality of Negroes, referred to African
Americans as a “subservient race; made to follow, and not to lead; that his temperament,
idiosyncrasy and social relation make him untrustworthy.” 624 Girardeau’s affirmation of
the spiritual equality of all, regardless of race, pushed his position toward spiritual,
ecclesiastical, and racial equality.
In further support of his position, Girardeau suggested that the new civil climate
of Reconstruction demanded a renewed consideration of African American’s status in the
church. In accordance with the emancipation of the slaves, Christians were now under
civil obligation to grant equality to former enslaved Africans. As Girardeau stated, “The
ecclesiastical disabilities which attached to them, growing out of the state of slavery, are
no longer in existence. It must be admitted that, technically speaking, their minority in
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the church must be removed.” 625 He believed that southern Presbyterians could no longer
use the “slave argument” in order to keep freedmen from serving as equals in the church.
For Girardeau, it was time a time for civil as well as ecclesiastical freedom, which meant
granting greater privileges and powers to the African Americans because of their new
civil status in America.
Finally, Girardeau wrestled with the social differences of the two races. Pulling
back from the earlier thrust of his report, Girardeau maintained that social distinctions do
exist between white and black and that these will most likely not change. He stated they
“naturally spring from the memory of relations recently destroyed, and destroyed in
opposition to the views and desires of the white people of the south.” 626 Little would he
know that the memory of these “relations” would not be forgotten even into the twenty
first century. Further, African Americans would soon have “a desire for social equality,”
which he argued, “whites will not be willing to concede.” 627 While Girardeau was willing
to concede ecclesiastical and spiritual equality, he could not yet envision his fellow
whites extending social equality outside of the church.
For Girardeau, even the way toward ecclesiastical equality would be slowed by
present difficulties. He found that newly freed Africans were not ready in their
educational preparation to serve as ministers in the Presbyterian Church. Three times in
his report he observed “the freedmen have not men who would be capable of sustaining
the weighty responsibilities and discharging the difficult duties of spiritual teachers;” that
“the colored people have not, at present, the men who are capable of adequately
discharging the difficult and responsible functions of ministers of the gospel;” and they
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are “ecclesiastically speaking, but children still in the condition of growth, as the wisest
of them admit.” 628 For Girardeau, ecclesiastical equality for African Americans depended
on spiritual growth, adequate seminary education, and ministerial training. It is clear from
Girardeau’s words, as well as the general context of his report, that his decision to deny
equal ecclesiastical status to potential leadership among the freedmen was not based on
any inherent inequality of the African race, but on the lack of ministerial training that the
newly freedmen possessed.
The Presbyterian Church’s ordination standards, which were extremely high for
ministers and pastors regardless of race, supported this line of reasoning. In order to
become a minister in the Presbyterian Church, one would need to first display a desire for
ministry and then receive a call from leaders in his church who noticed these gifts. Next,
the candidate would have to gain some knowledge of language (usually Greek and
Hebrew) as well as biblical and theological expertise through extensive seminary
training. Finally, the candidate would be tested with a series of oral ordination exams
under the care of his Presbytery and pass them competently. Being the traditional
Presbyterian, Girardeau likely wanted candidates to go through this process before
acknowledging them as candidates for ecclesiastical leadership.
In order, then, to provide for their training and eventual equality, Girardeau
proposed that a “missionary congregation of colored people with the power of electing
their own deacons would be a possibility for the worship of new freedmen. Under this
system the election of deacons would be a step in the maturing process for the freedman
and if the maturation process went as planned then there would be the possibility for the
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possession of the ruling eldership.” 629 Girardeau also provided for theological education
in his report. He recognized those in the African American community who possessed the
spiritual gifts to become leaders and pastors in the church. By the aforementioned
statements, he was asserting there were no men who could be considered candidates for
leadership as none had attained the proper qualifications. The church would have to
provide leadership training for African Americans to hold their rightful place.
Girardeau argued publicly for the ecclesiastical equality of freedmen and he
desired to retain a church in which both white and black worshiped together. He realized
that these freedmen were “the poor in our communities, and we are only their neighbors,
when, in accordance with the great principle inculcated by our Savior, we go to their
assistance in their need.” 630 He was also interested in preserving a close relationship
between the two races in the church organization and was willing to grant, “it is
impossible to deny them the greatest extension of their rights.” 631 Girardeau was one who
sought integration of the two races in a time and place where many whites sought
complete separation from freedmen.
It is noteworthy that while many white southerners were fighting for strict
segregation of every single southern institution during Reconstruction, from schools to
government positions, Girardeau was advancing integration in one of the last places that
southern whites still maintained a measure of control: the church. The church was one of
the last strongholds for southern whites to maintain antebellum roles, and it was one of
the few places where federal law could not intervene and force the church to grant
ecclesiastical equality. Therefore, many white southerners during Reconstruction used the
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church to enforce antebellum racial and class stratifications. Conversely, Girardeau was
advocating integration, education of freedmen with a gradual move towards leadership,
and equality in ecclesiastical status. However, his proposals could not overcome the
racially-biased sentiments among his contemporaries.
In response to Girardeau’s report, the PCUS General Assembly made several
resolutions. Most of the responses were positive and seemingly agreed with much of what
Girardeau recommended. One of the resolutions included “that it is highly inexpedient
that there should be an ecclesiastical separation of the white and colored races.” 632Others
provided for communities to set up educational and mission churches for the poor
freedmen in their communities. Whatever good, however, that came from these
resolutions toward the uniting of the two races would be challenged by Robert Lewis
Dabney’s separatist ideologies and his ability to shape public opinion towards the fear of
racial amalgamation in the church.
Sean Lucas, Robert Lewis Dabney’s biographer, described Dabney as “outraged
and desperate,” in his response to Girardeau’s recommendations. He penned, “I knew that
this racial amalgamation would ruin our church. I felt like it was a moment of life and
death for the church. I resolved, therefore, to fight like a man striking for life or death, to
drop every restraint, and to give full swing to every force of argument, emotion, will, and
utterance” (against the idea of ecclesiastical equality). 633 Like Dabney, many white
southerners were not yet ready to grasp notions of ecclesiastical equality that Girardeau
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embodied for so long. In 1869, the Mobile, Alabama General Assembly reviewed the
position and agreed with much of Girardeau’s arguments about integrating the church. 634
Girardeau continued to serve as pastor of Zion Church and sought for the
enhanced ecclesiastical status of African Americans during and after Reconstruction. One
glowing remembrance of this post bellum work described, “It was like a first love with
him to serve these children of Africa, and with all the burdens and the attractions and the
encouragements of a large and influential white city congregation to minister unto, his
heart ever yearned for the salvation of the negro and his development into efficient
Christian service." 635 This feeling was certainly mutual, as many of his African American
congregants loved Girardeau. One example of this is a story recorded by his son-in-law
of two newly freedmen after the Civil War. “One of his (Girardeau’s) negro members
asked another negro to go with him to the church. The latter, refusing on the ground that
the church had a white preacher, received this prompt reply from Dr. Girardeau’s friend,
‘Yes, he face is white, but he heart is black.” 636
On December 23, 1866, Girardeau was able to commence services once again at
Zion Presbyterian. Indeed, “Once the air began to clear in Charleston, Girardeau intended
to resume his ministry with the African Americans of Charleston. Slave or free, they were
the object of his affection, and that had not been changed by the war.” 637 In April of
1866, the Presbytery ordered the consolidation of the Glebe Street Church with Zion,
with the formal installation service on December 29, 1867. This consolidation included
both African American as well as white members. Zion retained “the offices of both
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congregations in the united church, including the pastor, and holding the name Zion
Church, the regular worship being conducted on the building on Glebe Street. And thus
Mr. Girardeau entered upon his memorable pastorate in Charleston after the war.” 638
Zion expanded its membership after the war, and the annual reports show a steady
growth of new members. This was mostly a result of the continuance of Sabbath Schools,
of which Girardeau was a strong advocate. In a letter to Rev. Thomas H. Law, Girardeau
discussed this model of Sabbath education extensively. He commented, “I have never
seen any results equal to those which are secured by this method,” which was entitled “A
Key to the Shorter Catechism, etc.” 639 He went on, “I am delighted with it. And this I say
from constant observation, for I attend the Sabbath school regularly and take charge of
the main question and the analytical exercise when the school is brought together en
masse.” Girardeau believed in education for his newly freed congregants, and he claimed
that, “it is a glorious privilege and a grand opportunity. I regard the exercise as one of the
most promising in the circle of pastoral labors. We are trying to train the scholars as
Presbyterian Christians.” Education was a top priority to Girardeau, and he made no
distinctions with regards to race to separate his classes. Such was the educational
importance of Zion, through Girardeau, that many of his congregants went on to
seminary and into the ministry. 640
In 1867, a meeting of African American members at Zion determined they wanted
to be a part of Zion with Girardeau as their pastor. Indeed, as one witness remembered,
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many “were ready to come back to their old church and remained loyal to their former
faithful and devoted pastor, and sometimes large congregations attended the services.” 641
On March 25, 1867, the (white) session of the church nominated seven (African
American) individuals to be Superintendents over the new congregation. 642 Many of
these men were the same men who had served as class leaders and “watchmen,” in the
old Zion, before the Civil War. Between Old Zion and Zion Glebe Street there were 440
African American members not including 60 new members added in 1868. By March of
1869, the total congregation numbered 561. 643
On Tuesday, July 27, 1869 “the Session of Zion Presbyterian Church formed the
Zion Presbyterian Church (Colored), Calhoun Street. In two years, the black membership
of Zion had grown from 187 to 345. Indeed, the black membership constituted more than
one-half the total membership of Girardeau’s flock in 1869.” Later that year, Girardeau’s
work towards ecclesiastical equality of the newly freedman came to fulfillment. W.F.
Robertson recorded that “upon recommendation of the Session, the following AfricanAmerican men were nominated to serve in the office of Ruling Elder – Paul Trescot,
William Price, Jacky Morrison, Samuel Robinson, William Spencer, and John
Warren.” 644 As a result, Girardeau became the first white member of the Southern
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Presbyterian Church to ordain African Americans to the position of elder, the highest
position in the Presbyterian Church.
In 1871, Girardeau, hindered by throat problems, was doubtful as to whether or
not he should continue to work. Later that summer, he drafted a letter of resignation to
both his congregations. He “felt constrained, in the face of the vigorous opposition of the
Session and the earnest remonstrance of the people, to tender his resignation, which he
pressed so urgently that the pastoral relation was actually dissolved by the Presbytery.”
However, when Girardeau actually came to the congregation to give them his farewell
address, “the people, and their earnest desire that he should remain as their pastor had
taken such shape that he decided at once not to leave them.” Further, “the congregation
proceeded to call him again, and the Presbytery, after a season of rest on his part,
reinstated him pastor without his having separated from his cherished and devoted
flock.” 645 This act demonstrated that by the 1870’s African American congregants still
desired to retain Girardeau as their pastor. After taking an extended leave Girardeau
returned to Zion, but with increasing problems of racial separatism in the denomination,
his work among the African Americans of Charleston was tenuous.
John Lafayette Girardeau, like many antebellum missionaries working with
Native Americans and enslaved Africans, was a man torn between two worlds. In one
context he was a Civil War hero who fought with and served the Confederacy as a
chaplain throughout the entirety of the Civil War. In another, he was the beloved
missionary to the enslaved African, who saw him as a spiritual father, a racial progressive
and as a man who later fought for their ecclesiastical rights. After the war, a strange
marriage occurred between these two worlds. Leading lights of the Lost Cause movement
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in Charleston also called upon Girardeau to give orations, speeches and addresses on the
justness and holiness of the Confederate cause, a cause that held slavery of African
Americans as one of its main tenets. However, Girardeau likewise became the leading
advocate, within southern Presbyterianism, for integration and ecclesiastical equality.
Further, he was the first Reverend in his denomination to ordain African American
elders. Neither those in Charleston society, nor Girardeau, seemed to comprehend the
inherent conflict between the two conflicting ideologies and his support for both.
Indeed, Confederate chaplains possessed a great deal of power and authority in
the postbellum South, but at least one of those chaplains used his power in conflicting
and complex ways, which simultaneously buttressed nineteenth century postbellum racist
thought and also, at times, contradicted basic tenets of Lost Cause dogma. Therefore, the
picture of Confederate memory is somewhat more clouded than David Blight and other
scholars of Civil War memory would have us believe. 646 Indeed, the notion that only
three categories can fit all prognosticators of Confederate memory in is simply not wideranging enough to deal with individuals such as Girardeau. One’s lasting imprint of Civil
War memory in society is nuanced by the conflict of an individual’s public and private
thoughts, words and deeds, which sometimes ran counter to one another depending on the
context. Individuals like Girardeau simultaneously honored, spiritualized and made
sacred a cause while also working and fighting to undermine the very tenets on which
that cause rested.
To be sure, there are many categories in which to place individuals involved in
proliferating Confederate memory, and that memory might be conceived in different
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ways. Indeed, each individual related to his surroundings in unique ways and possessed
relationships, which required complex and often unconventional behavior. Furthermore,
the power that a Confederate chaplain possessed in the postwar South was such that
despite Girardeau’s racial ecclesiastical egalitarianism, he was still a vibrant public
defender of a cause which defended racial inequality. This public defense became a
powerful tool for cementing the legacy of dead Confederates in the hearts, minds and
memories of the men, women and children of Charleston, South Carolina. However,
Girardeau’s deeds have also left a powerful impression in the thoughts, minds and
memories of African Americans, racially progressive whites, and those who see snippets
of Charleston’s history as defined by interracialism, racial unity and ecclesiastical
equality.
To be sure, Confederate memory was a powerful tool during Reconstruction and
continued to be a driving force in southern culture. As Charles R. Wilson examined,
those who perpetuated a Confederate civil religion through lost cause speeches and
rhetoric were none other than the leading clerics, theologians, pastors and ministers of a
defeated Confederacy. 647 Many served as chaplains of Confederate regiments and Chiefs
of Staff for prominent Confederate generals, such as the Rev. Robert Lewis Dabney who
served Gen. Thomas J. “Stonewall” Jackson. After the war, in conjunction with taking up
their old ministries in churches and pulpits throughout the South, these chaplains also
possessed prominent roles in southern society of defining, delineating and disseminating
Lost Cause rhetoric, which developed into a palpable and collective Confederate
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memory. Not to be confused with a civilian or a conscientious objector, Girardeau’s
letters from the war paint the picture of a Confederate chaplain of chaplains.
Into the late nineteenth century, Confederate Memorial Day ceremonies often
included ex-Confederate Chaplains, who not only reaffirmed the holiness of Confederate
troops for their audiences, but who also crystallized the sanctity of the Confederate Cause
in the minds and memories of their listeners. These individuals were absolutely central to
the development of a collective Confederate memory, which has been pervasive into the
culture of the twentieth and twenty-first century South. Indeed, chaplains who lived to
see the end of the Civil War not only became living memorials to Lost Cause ideology,
but also some of its greatest proponents. These were men who lived in the trenches,
preached to the soldiers, witnessed the atrocities of war, prayed with dying soldiers in
hospitals and lived through major conflicts throughout the Civil War. The combination of
their oratory-centered vocation with a first-hand eyewitness account of the events of the
war gave Confederate chaplains powerful positions in postbellum southern society.
Furthermore, their education, spirituality, and ability to comfort as well as inspire their
audiences made them perfect speakers for Memorial Day events such as the one that the
Ladies’ Memorial Association of Charleston hosted on May 10, 1871.
This event, in Magnolia Cemetery, which is just north east of the “neck” area of
the Charleston peninsula, is a perfect example of the important role that ministers played
in perpetuating a Lost Cause mentality and subsequent Confederate memory. On May 10,
1871, four ministers participated in the Memorial Day Event, including the Rev. John
Bachman, D.D, the Rev. Ellison Capers, the Rev. Edward R. Miles and the Rev. John
Lafayette Girardeau, D.D. Lieutenant General Richard H. Anderson and Professor Thos.
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P. O’Neale also participated in the events through introductions and the reading of odes
respectively. Out of six participants, four were ministers, two served as Confederate
chaplains (Capers and Girardeau) and the Rev. John L. Girardeau, Chaplain of the 23rd
South Carolina Volunteers, delivered the main address. 648
The purpose of the event was the re-interment of South Carolinian Confederate
troops who died at Gettysburg. As Girardeau penned, “the circumstances which assemble
us in the streets of this City of the Dead are” that “the bones of our brethren have for
nearly eight years been sleeping in the on the bloody battlefield of Gettysburg” and are
now returned to “the State that they had loved so well.” Six years after the Civil War,
Girardeau, in some ways, remained un-reconstructed. Indeed, Girardeau proposed the
theory that the soldiers “as dying children to a mother, yielded up their gallant spirits”
and “breathed the fervent entreaty: ‘Send our bodies to South Carolina to be buried
there!’” Girardeau was so deeply offended at the thought of South Carolina’s sons lying
in a grave for “rebels and traitors” that he asked his audience, “Was it in their latest
moments of consciousness” that “they recoiled from the thought that they would be
interred in an enemy’s soil.” 649 This important question from an authority, or one
speaking with power on the subject of religion, death and the Civil War, implanted in the
listener’s subconscious a memory of their dying sons. For Girardeau, in order to honor
the dead his listeners had to remember that their sons gave their lives in defense of a
state, a way of life, and that they lost their lives at an enemy’s expense: an enemy who
still lingered at the doorstep.
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The bulk of Girardeau’s address sought to answer the following question: “There
are living issues which emerge from these graves – gigantic problems affecting our
future, which starting up in the midst of these solemnities demand our earnest attention.
The question which thrills every heart is, Did these men die in vain?” 650 The rest of the
address described the many ways in which they did not. Many of these assertions pointed
toward an ideology of preserving the memory and sacrifice of Confederate soldiers and
simultaneously undermined Girardeau’s work in continuing ecclesiastical reform for
freedmen.
Girardeau first asserted that these soldiers “had, as a peculiar people, occupied
graces by themselves – in death as in life adhering to a noble and sacred, though despised
and execrated, Cause.” The “Cause” to which Girardeau was referring was preserving the
southern way of life. The most important aspect of this way of life was the preservation
of the institution of slavery. Indeed, as Girardeau opined, “Shoulder to shoulder they
stood; now let them lie side by side. Confederates in life, confederates let them be in
death.” There was no language of these individuals being “American” citizens some six
years after the war, and there was no sense that the “Cause” for which these individuals
fought was somehow at odds with Girardeau’s notions of racial equality. Instead,
Girardeau seemed to assert that it was the duty of those left living to think of this cause in
noble and sacred ways rather than to accept the current conditions holistically. Rather
than admit that the soldiers did die in vain, in the sense that the “Cause” was ultimately
lost and in the sense that neither slavery nor the Confederacy was preserved, Girardeau
implored his listeners to a southern civic duty. This duty was to honor and possess an
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“unspeakable love,” a “boundless admiration” and an “undying gratitude” for the “heroes
of a defeated but glorious Cause.” 651
The “Cause” that Girardeau referred to so often was not only a way of life, but a
set of principles by which southerners lived. Indeed, the soldier’s death and sacrifice was
for “maintenance of their [Confederate soldiers] fundamental liberties” and therefore by
extension, the civilians of the South for which they were fighting. Among these
fundamental liberties was the right to own slaves or to maintain the position that Africans
were inferior so therefore they should remain in state of slavery and deserved no
freedom. To be sure, this was the reason why “Fathers and mothers gave up their
children, wives their husbands, sisters their brothers, sovereign States their sons, and
these men themselves, for the sake of a cause which involved every earthly interest and
overshadowed every earthly relation.” The earthly interest and earthly relationships were
no doubt a major part of the “Cause” for which southern men and women “yielded their
fortunes.”
Girardeau went on to defend the Confederate cause saying, “It was the costliest
sacrifice which an injured people could make for the maintenance of their fundamental
liberties.” Later he supposed, “it must be admitted that they lost their cause, - they failed
to establish a Confederacy as an independent country, and they failed to preserve the
relation of slavery. But there were fundamental principles of government, of social order,
of civil and religious liberty, which underlay and pervaded that complex whole which we
denominated our Cause.” These statements did not coexist with Girardeau’s work
towards ecclesiastical equality, education, or integration of African Americans during
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Reconstruction. Nor did his notions of civil liberties seem to extend to the enslaved
African, which was so evident in his ecclesiastical practices from 1865 to 1878. To be
sure, Girardeau’s actions during Reconstruction certainly did not echo this sentiment. 652
John Boles once wrote, “the kinship between the white and black churches of
today is readily apparent, and it points back to a time more that a century ago when the
religious culture of the South was fundamentally biracial.” 653 Girardeau’s post bellum
work has had a lasting impact on the African American community. While many of
Girardeau’s contemporaries fought integration, African American ecclesiastical
leadership, and the rights of the newly freedmen after the Civil War, Girardeau was
willing to work for progressive reform in a resistant and embittered white South.
In 1873, Girardeau penned that “the work of the Presbyterian church among
blacks was reported as ‘languishing,’ and the status of those already within the fold of the
Southern Presbyterian church had become increasingly problematic.” Further, “The
South Carolina Synod of that year hotly debated the issue of effecting an ecclesiastical
separation from the blacks and the establishment of an Independent African Presbyterian
Church.” In 1873 the Synod of South Carolina had overtured the 1869 decision adopted
by the General Assembly to have separate congregations for African Americans. In April
of 1873, the resignation “by the Rev. Peter Gowan” from his “connection with the
Calhoun Street Coloured Presbyterian Church” further complicated the situation in
Charleston and it again “devolved upon the Rev. John L. Girardeau to take charge of the
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Congregation.” From 1873 to 1874, Girardeau continued to be the pastor of the church
and conducted the session meetings. 654
In 1874, Benjamin M. Palmer, among other Southern Presbyterian leaders at the
Columbus, Mississippi, General Assembly, called for the organic separation of African
Americans from white Presbyterian churches. Girardeau was the lone voice in the
Southern Presbyterian Church calling for integration. As the solitary voice, Girardeau’s
effort to retain an integrated church ultimately failed and “with the establishment of the
African Presbyterian Church, Girardeau’s cause for an integrated church was lost.” 655
Further, “When Girardeau convened the black members of Zion and explained that they
might withdraw from the church, he found that while the elderly members vigorously
opposed the idea of separation,” however, “Young Africa, which was in the majority,
favored it.” 656
Girardeau later wrote about this separation and his stance saying, “I advised the
congregation to adopt it, notwithstanding the fact that my judgment had been opposed to
it as a threatening ultimate danger to the spiritual interests of the coloured people. But the
drift of events now lies in the direction of organic separation, and it was idle for me to
stand alone.” Girardeau was considerably troubled by both the General Assembly’s plan
as well as the Church’s adoption of the plan. He wrote, “There was a want of interest in
the work, whether rightly or not, I undertake not to judge. I cannot feel that I am
responsible for the severance of my pastoral relation to the colored people.
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Displaying the love for their pastor among the congregation, “when I stated to them that
the effect of their adoption of the Assembly’s recommendation would necessarily be to
sunder my pastoral relations to them, a great part of the Congregation broke forth into
loud wails and cries. I have never witnessed such a scene.” Girardeau described, the
“greater portion of the congregation suddenly bowed their heads to their knees and
sobbed and wailed aloud. The great majority of the women opposed the change, the great
majority of the men adopted it. 657
One can only speculate as to why women opposed the change, while most of the
men adopted it. The notes hint that most of the men adopting it were younger. Perhaps
this has something to do with a realization that an autonomous African American led
congregation was preferred, given recent civic freedoms and the post-war climate, which
was growing increasingly more hostile toward African Americans. Indeed, young men
already realized that the society was segregating and that many whites were simply trying
to assert old power structures onto new social and civic climates. It is possible that they
saw Girardeau as representative of the old power structure. However, youthful ambition
and resolve might not have been the predominant position. Indeed, women and some
older men in the congregation might have had their own ideas of what they were gaining
and losing.
Women and older men were certainly aware of antebellum power structures, as
well as postbellum attempts at reasserting those old power dynamics. While more
vulnerable than their younger counterparts, older men’s and women’s agency could have
provoked action on this issue with regard to considering their own protection. Sobbing
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and wailing could have been as much about losing a protector as much as losing a trusted
friend and pastor. It is possible that these individuals grew accustomed to using
Girardeau’s whiteness as a shield protecting them from an increasingly violent white
society. This makes sense, as Girardeau was an antebellum symbol of protection,
provision and safety. Perhaps wanting to continue under his leadership was the wiser and
more politically, socially and economically astute position. Regardless, that the
congregation split over the decision displayed the complexity of the relationship between
Girardeau and the African American membership.
The General Assembly decided for an organic separation along racial lines and on
5 July 1874 “after much discussion the members unanimously voted their agreement ‘to
the severance, in good feeling, of our organic relations to said church, with a view to the
formation of a separate Coloured Presbyterian Church with its Presbyteries, Synods,
etc.” 658 Girardeau later wrote, “That was how the breach occurred. The colored people
voted for it, and I gave them the road.” 659 However, Girardeau’s task was not yet over. In
a heartrending letter written to the Rev. J.B. Mack on July 29 1874 Girardeau penned,
“Dear Brother Joe…Last night the mystic tie which has so long bound me to the coloured
people in this city was formally severed. The Calhoun St. Congregation adopted the
Assembly’s recommendation for organic separation. I am to correspond with parties as to
securing a coloured minister for them. There is Robert Carter in Savannah- there is the
man licensed as an Evangelist by Presb. of Memphis.” Girardeau also thought of a man
named Gee, but later said that “Gee reads his sermons and his health is not strong.” The
sadness with which Girardeau wrote regarding the separation from Zion Calhoun Street
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displayed a side of the old slave missionary that further complicates understanding of
slave missions as well as post Civil War race relations. Girardeau’s fight for a racially
harmonious and integrated worship service was now lost. 660
Overwhelming denominational pressures for racial separatism combined with the
African American male and “Young Africa’s” exodus brought Girardeau’s post bellum
work with the African American population of Charleston to a close in 1874. Girardeau
eventually accepted Thornwell’s old position teaching Didactic and Polemic theology at
Columbia Seminary. His farewell letter dated December 20, 1875 expressed the degree of
sadness at his resignation of working and laboring with the African Americans of the
South Carolina low country. He wrote, “your affectionate and generous conduct towards
me has increased my obligations to you, and bound my heart to you more closely than
ever. I am profoundly grateful to you for all of your kindness; I love you tenderly and
deeply; and only a conviction of duty impels me to take this painful step.” 661
In 1878, over 350 of Girardeau’s African American members left Zion. He later
remarked, “it was in past days, my privilege to enjoy with those courteous and noble
gentlemen. They were my warm friends, and I hope, through grace, to meet them when
not long hence it shall be my turn to go.” 662 By 1879, Zion Presbyterian Church on
Calhoun Street affiliated with the Atlantic Presbytery of the Northern Presbyterian
Church along with Hopewell, Aimwell, and Salem churches. 663 However, fighting for
ecclesiastical equality of the African American was not the only legacy of Girardeau’s

660
William Banks Papers (1814-1875), Letter from John L. Girardeau to Rev. J.B. Mack dated July 29,
1874. South Caroliniana Library, pp. 2-4.
661
Blackburn, Life Work of Girardeau, p. 160.
662
Tennent Family Papers, Letter from John L. Girardeau to Dr. Charles Tennent dated June 6, 1878. South
Caroliniana Library, pp. 3-4.
663
Willborn, Girardeau, p. 205

283

post bellum work. Girardeau’s legacy of working towards the education and integration
of African Americans lasted well into the twenty-first century. 664
The heritage of Girardeau’s antebellum slave missionary work, combined with his
post bellum pastorate of newly freed African Americans, has left an imprint on the
history of African Americans in the low country of South Carolina. During
Reconstruction, Zion would house the first school for African Americans in Charleston.
Zion was also the first site for political discourse among African American political
candidates. Finally, the African American leadership that Girardeau helped to establish in
the 1850’s, and later ordained in 1869, went on to serve as a crucial foundation for later
guidance in the Presbyterian Church as well as the larger African American community
in Charleston. In 1878, “Zion became a U.S.A. church. The first colored minister -listed
in Atlantic Presbytery pastured Zion – Rev. Wm. C. Smith.”665 Indeed, it was no
coincidence that the first ordained African American reverend in the entire Atlantic
Presbytery held the same position and came from the same church that Girardeau helped
establish.
In 1865, Daniel Payne visited Charleston as Bishop of the African Methodist
Episcopal Church in hopes of reestablishing a church there that would later be called
Emmanuel. However, the first place that he preached was at Zion Presbyterian Church.
Erskine Clarke wrote that, “It was not by accident that Payne preached on his first
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Sunday morning in the Zion Presbyterian Church. Zion had become identified in the
years immediately before the war as a center of the black community in Charleston. It
would remain so during the years immediately after the war.” 666 To be sure, the African
American community was certainly familiar with Zion. Indeed, it was the building built
for African Americans, where they were at the center of the worship service. Hence, it
was no coincidence that after the Civil War Zion became the central meeting ground for
the African American community.
Perhaps another reason for much activity at Zion after the war was the sheer size
of the building, which could seat almost 3,000 people. Lois Simms, the first historian of
Zion Presbyterian and member of the church growing up, described the building: “It was
nicknamed Big Zion. It was so big that it could seat about 3,000 people. There were
balconies and they were so far apart that you couldn’t even recognize the person in the
opposite balcony.” 667 Regardless, both the familiarities with Zion, as well as the building
itself, were direct results of Adger, Girardeau, and the dedication of the Presbyterian
slave missionaries of Charleston. Zion was not only the center for African American
activity in Charleston, it was also the location of the first freedmen’s school.
As historian Bernard Powers argued, “Black churches were instrumental in
promoting freedmen’s education. When one representative of the A.M.A arrived at
Plymouth Church, he found a school already organized and operated by a black
superintendent and black teachers” 668 Powers was referring to a school which was one of
the first schools established for freedmen in Charleston, and teachers held it in the
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basement of Zion starting in 1865, with 199 boys and 225 girls. 669 The school, founded
by Rev. Johnathan C. Gibbs, was originally the Zion School and then the Siloam Church,
but changed its name to Wallingford Academy, “after a Pittsburgh donor.” 670 The school
was approved by the State of South Carolina, “recognized by the board of education as
highly rated,” and went from grades first through eighth. 671
Eventually the school moved its location to Wallingford Presbyterian Church on
Meeting Street, but it continued to grow and produced a number of African American
scholars throughout Reconstruction. By 1868, the school had about 532 students. 672 The
curriculum included courses in reading, writing, arithmetic, English literature, history,
natural philosophy, physiology and algebra. By the 1880’s the enrollment had grown to
well over 600 students and “Wallingford would play for more than sixty years an
important role in the education of Charleston’s black community.” 673 In 1968, the Rev.
R. R. Woods of Wallingford Church said that “the church was organized from Zion
Presbyterian Church on March 3, 1867. From 1867 to 1876 the church operated without a
pastor” but that “the Presbyterian Church (Northern) basically had in mind educating the
Negro. The white missionaries came to teach and preach.” 674 For Woods, while there was
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not a focus on education because there was not formal school under the missionaries, he
did not separate the work. It would have been very easy to simply leave out the work of
the missionaries, but it was included. Certainly, what was happening under the teaching
and preaching of the antebellum missionaries undergirded the more formal postbellum
education of freedmen. Further, this comment displays the interconnectedness of these
two periods and how the post-Civil War experience, for both African Americans and
whites, was directly linked to their antebellum relationships.
A museum exhibition held in Charleston in 1988 entitled “Climbing Jacob’s
Ladder: The Rise of Black Churches in Eastern American Cities, 1740-1877” also noted
Zion’s early involvement in the education of African Americans. The exhibition
illustrated “the education of black children under church auspices after the Civil War,
citing Charleston’s Zion Presbyterian Church school as an early example.” Further,
during Reconstruction African American churches such as Zion “became centers for
political activity and black church leaders frequently entered the political arena.” 675 To be
sure, this was no coincidence. There is a reason why this space was a center for political
activity, education, and leadership development for promoting equalities. Much of this
was already happening, albeit in limited ways, at Zion prior to the Civil War and this
continued into Reconstruction. As the antebellum choosing of the name Zion for the
mission church was a symbol of deliverance and freedom, so to was the postbellum
choosing of the site as a space where symbols could become realities.
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Indeed, it was natural for Zion Church to be associated as a place for education by
the African American community during Reconstruction. To be sure, “these schools, no
more than the churches, did not drop suddenly from the sky on a people who previously
had no interest in education. The African American Presbyterians and Congregationalists
had been nurtured in a tradition that had emphasized the importance of education even
while largely denying any formal education to them.” 676 The classrooms used were the
same rooms in which Girardeau and his “leaders” had taught classes just six years earlier.
This school would educate thousands of African American Charlestonians such as Zion’s
first historian, Lois Simms, who noted, “I really started out at Wallingford Academy for
kindergarten, and a Ms. Sheckard was my teacher” and “at Wallingford I remember Rev.
Scott said ‘out of the heart are the issues of life.’” 677 Further, Zion contributed to
education “culturally as well since the old Zion Church was a venue large enough to
house concerts and commencement exercises.” 678
Zion was also an initial place for the establishment of a political leadership for
African Americans in South Carolina during Reconstruction. Indeed, “The meeting at
Zion Church in Charleston during the late fall of 1865 was by all accounts
unprecedented.” Experiencing the freedom of political expression for the first time, many
“black Charlestonians crowded into the Church’s galleries to hear the daily debates and
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to applaud speeches of their newly emergent, largely indigenous leadership at nightly
mass meetings.” It was in Zion that, “Black men –mostly freeborn and relatively affluent
– met to demand new liberties and to fashion their first major political manifesto.” 679 It
was not strange or unnatural for Zion to be regarded as a place for the discussion of
expanded freedoms from the African American community. Indeed, some of the most
expanded freedoms experienced amongst enslaved Africans in antebellum Charleston
occurred during an antebellum context at Zion where expanded ecclesiastical freedoms
occurred.
At this point, the question must be asked, is it possible to connect religious and
limited ecclesiastical freedoms in the midst of a society based on slavery with impacting
future hoped for civic freedoms? My position is that a connection did exist, but that it
could not be brought to fulfillment. Ecclesiastical freedoms, as Boles has argued, had
larger meanings. Even a small taste or hint of equality provided hope for future expanded
freedoms. Rhys Isaac has posited a similar argument for landless, uneducated and
powerless whites in colonial Virginia under the control of landed gentry who used vestry
positions in the Episcopal Church to solidify existing power structures. It was religious
experiences, ecclesiastical leadership opportunities through the First and Second Great
Awakenings, the development of congregationalism and participation in other
denominations, such as Baptist and Methodism, that provided glimpses of hoped for
future civic equality to landless white men. Therefore, experiences in the church
combined with the impact of an evangelistic theological framework pushed landless men
to fight for civic equality in a transformation of Virgina. While the paradigm does not fit
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perfectly for the purposes of this study due to the institution of slavery and power
dynamics inherent in that institution, which did not exist in colonial Virginia between
landholding and non-landholding whites, the position is applicable at places.
Zion Presbyterian Mission Church was a space where culturally acceptable views
of African American humanity, leadership, education, value and equality were
challenged. By no means were these missionaries radicals and by no means did they
engender revolutionary ideals pushing enslaved Africans to fight for civic freedoms, but
they subtly challenged the accepted racial mores. This subtle challenge, which was rooted
in theological understandings of the imago dei and in the recognition that enslaved
Africans were human beings whom deserved dignity and an independent space, provided
a glimpse of a future, longed for civic freedom. Freedom was unfulfilled, but the
ecclesiastical equalities experienced at Zion provided hope that other equalities might one
day come. At Zion Church, in the fall of 1865, previously enslaved peoples whom, as the
result of the bloodiest war in American history, became freedmen and realized those
hopes and dreams.
The familiarity that existed with Zion amongst African Americans lent a sense of
relaxed enthusiasm to the occasion as “the large church was too small to handle the
crowd; the overflow spilled anxiously into the surrounding streets, where the stench of
fire damage lingered still in this war-torn city.” Further, “Gnarled but enterprising old
men and women with newly found economic liberties hawked peanuts and plied other
sundries to black onlookers along Calhoun Street.” Such was the enthusiasm for freedom
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that organizers and ministers from Zion held “a massive parade to celebrate their day of
jubilee.” 680
Later in November of 1865, a constitutional convention of freedmen met to
produce the “first statewide meeting of the Negro leadership for the announced purpose
of ‘deliberating upon the plans best calculated to advance the interests of our people, to
devise means for our mutual protection, and to encourage the industrial interests of the
State.’” 681 This convention, attended by 41 African American delegates, took place at
Zion. Thus, Zion became the building where not only the first freed African Americans
gained their education, but where the political leadership of African Americans during
Reconstructionemerged. Adger’s and Girardeau’s efforts led to the building of this
facility. That the African American community, after the war, continued education,
political activity and leadership development at Zion is not a coincidence. To be sure, a
familiarity with the pastor, his philosophy of race, and his work, led many freedmen to
see connections between Girardeau’s antebellum efforts and his postbellum positions.
The African American leadership that Girardeau helped to establish in the 1850’s,
and later ordained in 1869, went on to serve as a foundation for later guidance in the
larger African American community in Charleston. Erskine Clarke pointed out the
importance of the antebellum leaders and their continued significance after the Civil War.
Clarke penned, “among important bearers of African American traditions were the old
leaders or watchmen from the antebellum days.” These individuals “along with the lay
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elders, helped to keep alive (often to the frustration of those who sought the people’s
‘advancement’) the traditions of congregations that reached back many generations.” 682
Indeed, their successors went on to serve as leaders in the church, in African
American owned businesses, and in the Civil Rights movement. For instance, Lois
Simms cited “Elder Flemming” who “had a shoe shop on Archdale Street” and “Mr.
Clement, the elder,” who“was a very outstanding person in the North Carolina Mutual
Insurance at the corner of Cannon and Coming and it remained there for a long, long
time.” 683 This insurance company, run by an elder at Zion, provided insurance for the
African American community in Charleston for decades. Elder Clement’s son A.J.
Clement, according to Simms, was “interested in keeping Avery [Normal Institute] open”
and “was a person who was interested in community affairs, especially Avery.” 684
Indeed, the legacy of Zion perpetuated into the leadership base of African Americans
who continued to fight for the education, rights, and freedoms of African American
Charlestonians into the twenty first century.
African Americans also used the Zion Church building as a place to discuss civil
rights activities. As one description of the Zion building went, “For years this church was
reputedly the largest building for blacks in Charleston; it would remain a center for
community activities long after the Civil War.” 685 Lois Simms confirmed this remarking
that, “Our facilities were open to the people who wanted to have a meeting regarding
Civil Rights.” 686 Rev. Metz later wrote that when the Zion-Olivet United Presbyterian
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Church merged in 1959 and relocated in 1964, its “long range goal was to prepare and
equip the members of both church and the community to confront the institutions in
Charleston and to help make them more responsive to the needs of human beings. In
order to accomplish this goal, it has been necessary that the Zion-Olivet Church be both
progressive and action oriented.” The members of Zion had gained ecclesiastical equality
thanks in part to Girardeau in the nineteenth century. In 1968, in the midst of racial
tensions across the South, ‘the Spacious temple of Zion,’ that Girardeau built for the
black slaves, was demolished to make way for urban progress, so called.” 687
In the 1970’s, the leadership of the church promoted civil equality. Indeed, the
mission statement at Zion in 1971 carried a deep sense of the importance of human rights
and civil justice. It read, “We at Zion believe that at our given location, the good news of
God’s reconciling love should have impact in the areas of racisms, poverty, the quality of
family life, and housing in the expanding community.” The congregation became
activists in their new home on 134 Cannon Street, believing that “Love must take both
the form of caring for the needs of individuals through direct services, and by equipping
people to change or replace those systems and institutions which oppress or dehumanize
human beings.” 688 The remnant of what was once “Old Zion,” “Big Zion” or
“Girardeau’s Church” was now fighting for expanded freedoms for African Americans
into the twentieth century. This was part of the legacy of Girardeau, who only a century
prior, had fought for expanded freedoms, ecclesiastical equality and education. It was, in
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part, a focus on similar issues, that helped structure Zion-Olivet as an activist church for
human rights and social justice.
Zion-Olivet also honored the work of the old slave missionaries, Girardeau and
Adger in 1948 on the ninetieth anniversary of the church. Rev. Sandy David Thom
produced a souvenir booklet noting in the forward that, “We now come to this ninetieth
anniversary with grateful hearts and souls overflowing with thanksgiving. This booklet is
dedicated to the Honorable Past, the Prosperous Present and the Promising future.” He
went on to remark, “Here we view the road long and dismal; the white friends that
shepherded the slaves in the Second Presbyterian Church and later organized them into a
separate Church. We can never know the great multitudes of lives that have been
awakened…and must never forget or be ashamed to ‘Look unto the rock whence ye are
hewn and to the hole of the pit whence ye are digged.’” 689 Throughout the booklet
produced by this congregation of African Americans in the very midst of a segregated
Jim Crow South, a sense of thanksgiving and remembrance appeared for the “white
friends” who had “shepherded” the enslaved Africans of the 1840’s and 1850’s. Indeed,
within this booklet there was a large article entitled “Dr. Girardeau Devoted to Negro
Work” teemed with stories of his kindness and warmth towards African Americans, both
slave and free.
Lois Simms corroborated this statement in a lengthy interview on the subject.
When mentioned by the interviewer that “Adger thought that it was too hot and stuffy in
the balconies and so they created a particular mission church,” Simms responded, “I
thought he had good insight and he was bold and courageous you know.” The interviewer
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then said, “Do you think that was the case? I mean, do you think that was bold and
courageous?” To which Simms replied, “Yes, indeed, yes. Certainly if someone wants
you to really learn or understand what’s going on and he makes an effort to see that you
have the opportunity to understand and benefit. That’s commendable to say the least.” 690
Indeed, the legacy of Girardeau and the Charleston Presbyterian slave
missionaries has had a far reaching effect even into the twenty-first century when in 2002
the first African American, the Rev. Donnie Woods, was elected leader and executive
Presbyter of the Charleston-Atlantic Presbytery. 691 Indeed, African Americans of the
Atlantic Presbytery in the twenty-first century were mindful of the history of
Presbyterians in the nineteenth century, of which Girardeau and Adger were such integral
parts. Woods remarked, “those traditions are to be respected for their long history and
what they have contributed to the well being of each. All of that is a part of culture.” Like
Girardeau, Woods has continued the work towards racial harmony by switching pastors
and choirs of black and white churches regularly as well as mixing Bible studies,
conferences and camps to “give our young people the opportunity to begin building
bridges.” Woods went on to describe that through the building of bridges members of
both races could learn to trust one another and that “it could help to ease some of the
tension, some of the mistrust that exists, not only in society in general, but particularly in
the church.” Woods said, “I think that if we are going to transform society, the church
will have to take the lead.” What Woods may or may not have realized was that
Girardeau began the process of bridge building between the two races more than a
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century ago, and he was the first to take the lead towards integrated worship, racial
harmony and the building of bridges between the two races. 692
When the Zion-Olivet United Presbyterian Church merged in 1959 and relocated
in 1964, its long range goal was to “prepare and equip the members of both church and
the community to confront the institutions in Charleston and to help make them more
responsive to the needs of human beings. In order to accomplish this goal, it has been
necessary that the Zion-Olivet Church be both progressive and action oriented.” When
F.P. Metz, pastor at Zion-Olivet in 1971, remarked, “We at Zion believe that at our given
location, the good news of God’s reconciling love should have impact in the areas of
racisms, poverty, the quality of family life, and housing in the expanding community.
Love must take both the form of caring for the needs of individuals through direct
services, and by equipping people to change or replace those systems and institutions
which oppress or dehumanize human beings,” he was taking a page straight out of
Girardeau’s book. 693
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CONCLUSION
Through reading the letters of many Presbyterian missionaries to enslaved
Africans and Native Americans, such as those of T.C. Stuart, Cyrus Kingsbury, Charles
Colcock Jones, John Adger and John Girardeau it seemed as if some of these men
privately despised the dehumanizing aspects of the institution of slavery and saw them as
unbiblical. Perhaps these Presbyterian slave missionaries, with very distinct philosophies
regarding slave missions and missions to Native Americans, were consciously even
subverting the peculiar institution or at least the accepted racial attitudes of their
surroundings. Eugene Genovese avowed in Slaveholders Dilemma that most Christian
pastors believed in the Gospel as a liberating force. John Boles argued that many
missionaries and Presbyterian pastors operated with a “limited emancipationist impulse.”
Further, this research has examined how some missionaries took these liberating ideals
and created functional spaces where real equalities were a part of the ecclesiastical life of
the multiracial community. Finally, in a departure from much of the historiography on
slave missions, the missionary’s theology, exegesis and understanding of the bible
actually undergirded a shift away from subjugation, dehumanization and suppression
rather than supporting it.
If this is true one must reconcile Biblical accounts of liberation and a biblical
tenor and trajectory towards freedom with the overt Christian support of the institution of
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slavery in the antebellum South. It is difficult to reconcile the two since an overwhelming
number of southern pastors supported the institution of slavery so vehemently. However,
Presbyterian mission churches served as spaces where one might begin to reconcile a
biblical tenor of humanity’s trajectory toward freedom in some lived context in the
antebellum South. Indeed, the fact that there were many expanded freedoms at Zion, that
Girardeau argued for ecclesiastical equality after the Civil War, that Zion became a place
for African American community after emancipation, that Cyrus Kingsbury used his role
as a missionary to free slaves, that T.C. Stuart expanded roles of enslaved members at the
Monroe Mission, then it is possible that a subdued emancipationist impulse, a liberating
ideal or even a egalitarian mindset, concerned about ecclesiastical equality, infused by
theology and biblical exegesis, existed among some Presbyterian slave missionaries.
Where this mindset existed, ecclesiastical, social, and educational opportunities were
more prevalent for enslaved Africans and Native Americans. As opposed to many other
interracial spaces in the south, these Presbyterian mission churches seemed to use their
context to, in conjunction with a biblical tenor and trajectory towards freedom, create
opportunities for enhanced equality of African Americans and Native Americans.
For instance, as Stuart and Kingsbury continued to work with the Choctaw and
Chickasaw, the enslaved Africans belonging to the Native Americans as well as the
mixed-race peoples they encountered, these missionaries racial positions softened. As
Girardeau continued to work with enslaved Africans he grew to realize that enslaved
Africans were human beings, made in the Imago Dei, and hence worthy of ecclesiastical
equality with white congregants, a realization which few others granted. Many of the
preceding facts in this dissertation, some of most poignant being Stuart’s willingness to
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ask Dinah to translate preaching, Kingsbury’s willingness to purchase slaves with the
intention of freeing them, Girardeau’s work for postbellum ecclesiastical equality and
ordaining ex-slaves to the office of Elder in 1869, evidence this.
Further, enslaved Africans at Elliot, Monroe, and Zion experienced more
expanded freedoms than many other churches throughout the South. Preaching to the
congregation, learning in the mission schools, experiencing ecclesiastical freedoms,
securing the “place of honor” in seating, availing themselves of leadership opportunities
as “ class leaders” and later as elders, teaching and reading in Sunday classes, choosing
and picking their surnames as well as the name of the church, were all part of the ethos of
slave missionaries for enslaved Africans at Elliot, Monroe and Zion. All of these facts,
combined with a continued and long lasting relationship after Native American removal
and the Civil War, suggest that there was something distinct and unique about the way
Presbyterians conducted Native American missions, slave missions and post-Civil War
race relations. Presbyterians are not, as historians have declared, an afterthought in the
work of slave missions. In contrast to this, they might actually provide nineteenth century
models of peaceful interaction, integrated worship, ecclesiastical equality, interracial
harmony and might even push modern conversations about racial reconciliation,
ecclesiastical integration and racial solidarity forward. While the overall numbers of
congregants may have been fewer than the Baptists or Methodists, the Presbyterians also
provided examples of slave missions and missionaries in the antebellum South that were
unique, prescient and unrivaled. In particular, Presbyterianism lent itself to a depth of
theological inquiry and study, which pushed their position on ecclesiastical equality.
Other denominations, without the benefit of in depth theological training prior to “circuit
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riding” or “church planting” were perhaps more vulnerable to cultural captivity on the
equality of man before God, in Christ and in his relationship to the church.
Indeed, evaluation of Presbyterians and the theology undergirding principles of
missionary work with Native Americans and slaves is missing from the historiography.
With T.C. Stuart and Cyrus Kingsbury starting the first churches in north Mississippi,
Charles Colcock Jones as the father of slave missionaries, as well as with one of the
largest churches for enslaved Africans in the South (Zion), the Presbyterians of north
Mississippi and the low-country of South Carolina, have not received enough attention in
their roles as slave missionaries who lest a tremendous impact on the southern landscape
and who were some of only a few individuals in the antebellum South that practically
inculcated ecclesiastical equalities and expanded freedoms into lived spaces. Presbyterian
missions to Native Americans and slave missions, at least in Mississippi and South
Carolina, are distinct and their missionaries have been overlooked as innovative
individuals who were pushing for expanded freedoms, ecclesiastical equalities and even
challenges to the institution of slavery, all while maintaining a reputable status in
southern society. This history also needs to be placed into the larger contexts of
American, Southern and African American history as well as American religious history
so that a fuller understanding of the broad range of southern race relations is better
understood. Indeed, in order to grasp the complex roles of religion and race in the history
of the South, a fuller understanding of Presbyterian missionaries to Native Americans and
enslaved Africans brings forth a more complete picture.
The Presbyterian missionaries in Mississippi and South Carolina, and particularly
at Elliot, Monroe and Zion missions, have provided a microcosm of slave missionaries
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who embodied beliefs that were distinct from their contemporaries. These distinctions
were on display through individuals engaged in missions to Native Americans and slaves
who did not ascribe to a monolithic racist ideology about human beings, their position as
indigenous “barbaric” peoples and their situation within the institution of slavery. Indeed,
while some were working to perpetuate the institution of slavery and entrench racism
toward Native Americans, others were sympathetic to the enslaved African’s plight, the
Native American’s difficult position and, by their work, pushed societal boundaries with
regard to race. These individuals were working toward expanded freedoms, ecclesiastical
equality and alleviation of the condition of the Native American as well as the enslaved
African.
Finally, both autonomous congregations of Native Americans after removal and
of enslaved Africans after emancipation played pivotal roles in the provision of
leadership for each community and the church spaces continued to serve as respites from
an often-hostile white environment in the last half of the nineteenth century and into the
first half of the twentieth century. There is little doubt that the Presbyterian missionaries
to Native Americans and enslaved African of Mississippi and South Carolina assisted in
establishing an ecclesiastical leadership base from among Native American and African
American communities. These leaders, as early as Dinah, Colbert and Folsom in the
1820s, to Zion’s “leaders” in the 1850s, who later served as elders in 1869, guided both
Native American and African American communities in Mississippi and South Carolina
through Reconstruction, a violent Jim Crow era, and a revolutionary Civil Rights period.
The leadership abilities, education and experience in race relations proved to be
vital tools in combating a hostile southern white community that sought to deny rights to
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Native Americans and African Americans into the late twentieth century. The roles that
Elliot, Monroe and Zion played in helping to establish this base of ecclesiastical
leadership through education and expanded freedoms cannot be underestimated.
Education and leadership development also played a substantial role in the life of the
various Native American nations as well as African American communities throughout
the tumultuous history of Native American African American existence in the South.
As Don Mathews reminded us, “This is not to deny that forms of Protestant
Christianity were used to create a means of social integration, leadership selection, and
ideological expression. There is much evidence that they did. But black religion was as
much a creation of the slaves themselves as it was a gift of the white man. Jones could
not create his biracial community because it expected too much of the white man and too
little of the black.” 694 Indeed, this leadership base was just as much the result of Native
American and African American creation as it was of the missionary’s work. Developing
a leadership base among Native American and African American Presbyterians in
Mississippi and South Carolina started in Elliot, Monroe and Zion, with Native
Americans and enslaved Africans as well as with the slave missionaries. However, it also
continued with Kingsbury and Girardeau’s policies towards abolition, freedom,
integration, ecclesiastical equality, and the ordination of African American elders after
the Civil War.
Prior to Chickasaw and Choctaw removal, prior to the Civil War, throughout
occupation of reservations in Oklahoma, and throughout Reconstruction Christian
missionary men and women worked alongside and cultivated relationships with
populations of indigenous people as well as enslaved Africans. While slave missions in
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South Carolina were fundamentally bi-racial, Native American missions were
not. Enslaved African Americans belonging to the Chickasaw and Choctaw were also
vital members of these tri-racial, ecclesiastical communities. These multiracial
communities, and complex relationships within these communities, reveal human beings
from various racial, cultural, and religious backgrounds struggling to communicate, to
know one another, and to make some sense of their changing worlds. In many ways, it
was not unlike our twenty-first-century efforts to overcome divisions of race, religion,
and culture. Studying the experiences of these mission communities can help navigate the
multiracial dimensions of our own national identity.
In accounts where historians interpreted missionaries as only imperialistic
entities, missionaries lived among Native Americans only attempting to proselytize them,
as well as enslaved Africans, to Christianity in order to dominate, acculturate and
indoctrinate with a westernized, highly individualistic view of education and religion.
From this perspective, both enslaved Africans and Native peoples are robbed of their own
religious traditions, their children stolen and sent to boarding schools away from the
bosom of community and kinship—all in an effort to dominate them or make them,
culturally speaking, more “civilized.” No doubt, these practices occurred and indeed were
injustices. But are we getting the whole story?
It is easy to write off missionaries as little more than well-meaning imperialists,
but a closer inspection reveals relationships of immense complexity. To believe that
missionary activity was only to dominate, conquer, subdue, and acculturate is
reductionist. Indeed, this myopic position may only serve to weaken our understanding of
antebellum U.S. history, of African American history, of Native American agency, of
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interracial relationships, of church history, and of missionaries themselves. More
importantly, this narrow view robs us of hope for future racial reconciliation and
solidarity, a hope which can trace its roots in surprisingly harmonious, interracial
missionary communities that once fostered not only fellowship but also ecclesiastical
equality— that is equality of races in church membership and in theological
understanding of their position before God.
To be sure, missionaries to enslaved Africans and Native Americans sacrificed
much. They suffered limited career opportunities, familial isolation, and cultural
ostracism, acting, in some cases, as the only white advocates for enslaved Africans and as
mediators of Native American rights with government agents. Missionaries occupied a
difficult and tenuous middle ground. They were often torn between loyalty to their
culture and the state as well as a concern for the people they served. Historian Ernest
Trice Thompson described their commitment, noting that they
… renounced titles and estates to engage in the work; most of them were of finished
scholarship and refined habits … They faced all manner of privation merely for the sake of
making some portion of the world a better place in which to live, or to improve the condition of
a fellow mortal, no matter how unworthy the latter may have been considered in the esteem of
mankind. 695

Perhaps we can begin by walking through and dealing with a horrific past. We should
not gloss over our history or neglect to repair its offenses; but we should also look to the
past for examples of somewhat peaceful and positive interactions that give us hope, cause
us to pause, to begin the work toward a genuine and lasting reconciliation and solidarity.
We need to look at history and expose its problems, but also claim and celebrate
moments of peaceful co-existence as touchstones that can lead us forward. Perhaps the
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lives of Cyrus Kingsbury, T.C. Stuart, Charles C. Jones, John Adger and John Girardeau
while no doubt paternalistic and deeply flawed, could, in some way, provide a historical
model for twenty-first-century respect for our fellow man. We have to find hope for
racial healing and solidarity somewhere. While looking to the future and working in the
present, let us not forget our shared past.
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327

High Pass Honors for Comprehensive Finals
Honor Graduate, August 2008.
Covenant Theological Seminary, St. Louis, MO
M.A. in Theological Studies (2006)
Research Seminar Paper: “Lost Moment in Time: John Lafayette Girardeau, Robert Lewis
Dabney and the Ecclesiastical Equality of Freedmen, 1866-1867.”
Advisor: Dr. Sean Lucas
Overall GPA: 3.38
Clemson University, Clemson, SC
B.A. in History, minor in Religion (2003)
Advisor: Dr. Paul C. Anderson
Major GPA: 3.58
Overall GPA: 3.18
RESEARCH AREAS
Major Field – United States History from 1607 to 1877.
Minor Fields – Latin America, Globalization in the Atlantic World, Religion and Education in the
U.S. South.
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University of Mississippi – Department of History
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secondary student teacher candidates in the field. I also serve as the director and team leader of
the EDCI 353 team, overseeing the new TeachLive component, as well as a member of the
School of Education’s Assessment Committee. My research as it relates to education focuses on
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social foundations and the history of education in Mississippi with a specific focus on missionary
schools to the Choctaw and Chickasaw in the nineteenth century.
Representative of William Winter Institute for Racial Reconciliation – The University of
Mississippi.
Participant in Duke Divinity School’s Annual Summer Institute for Racial Reconciliation from
May 28, 2012 to June 2, 2012 on behalf of the William Winter Institute for Racial Reconciliation.
Participant in the conference and recipient of training in “Reconciliation and Academic
Institutions.”
12th Grade Teacher – Regents School of Oxford, Oxford, MS.
Taught Mississippi History and American Civics and Government to 11th and 12th graders in the
Fall/Spring of 2011-2012. Courses focused on issues of continuity and change in Mississippi
history from 1600-2010. Students learned about Native American history pre-contact, early white
settlement, slavery, Mississippi’s role in the early 19th century, secession, the Civil War, Jim
Crow Segregation, the Long Civil Rights struggle and into the era of the modern South.
Staff Member and Docent – L.Q.C. Lamar House Museum, Oxford, MS.
Provided tours of the National Historic Site and Federally restored home of Supreme Court
Justice, L.Q.C. Lamar in Oxford, MS. I also managed the schedules of volunteers, the house
visiting statistics and helped to recruit volunteers to serve the museum. I worked with the
Program Director to come up with exhibit ideas and various ways to market the museum to
visitors both locally and nationally. I also provided tours of the home for various dignitaries
visiting Oxford including Caroline Kennedy in the Fall of 2012.
Graduate Instructor –Department of History at the University of Mississippi, Oxford, MS.
I taught History 105, the first half of U.S. history from 1607-1877. My course included narrative
of U.S. history as well as examination of primary source documents, interactive questions
regarding the material, audio/visual tools to differentiate instruction as well as traditional lecture
format. (September 2010 – Spring 2012).
Graduate Instructor – School of Education at the University of Mississippi, Oxford, MS.
Taught as an instructor for several courses and helped students understand the history of
education in the United States as well as the work and legacy of Jean Piaget, Lev Vygotsky,
Abraham Maslow and others who have left a tremendous impact on the American educational
system. Assisted Dr. Sarah McMahan in researching and co-writing a “Teaching American
History Grant” with the Federal Department of Education, which will provide opportunities to
explore changes in the curriculum at the University of Mississippi to include primary documents
in the classroom. I took students to local archives, helped to familiarize them with research tools,
and had them create interactive web quests using primary documents as well as digitized
documents from the NARA (www.archives.gov) and the Library of Congress (Fall 2008 – Spring
2012).
Research Assistant – Department of History at the University of Mississippi, Oxford, MS.
Worked with Dr. John Neff conducting research and transcribing freedman’s bureau materials
from the Joseph E. Davis collection at the University of Mississippi describing the life of the
slave Benjamin Montgomery. I read, transcribed and processed over 169 letters from the
collection in order to better understand how enslaved Africans used seemingly modern
management and financial strategies to run a cotton plantation in antebellum Mississippi.
(January 2010 – May 2010).
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Teaching Assistant – Department of History at the University of Mississippi, Oxford, MS.
Served as a teaching assistant for History 105 during the July 2010 summer session. Graded
papers, exams and assisted professor in day to day operations of the course. Attended lectures and
stayed afterwards to help students with papers. Proctored midterm exam (July 2010 – August 1st)
Chair, History Graduate Advisory Committee – Department of History at the University of
Mississippi, Oxford, MS.
Committee served the interests of history graduate students by serving as the official liaison to the
History Department and through organizing beneficial forums, lectures and professionalization
discussions. The committee was made up of eight graduate students. As chair, I facilitated
committee meetings, organized discussion forums, met monthly with History Department Head
(Dr. Joe Ward) to discuss graduate student related issues and worked with faculty to improve the
experience of history graduate students at the University of Mississippi. In the fall of 2009, the
committee organized three forums including a panel discussion for incoming graduate students on
“Succeeding in the History Graduate Program at the University of Mississippi,” a forum on
“Comprehensive Exam Preparation” and a panel on “Developing a Curriculum Vitae and
Professionalization in Preparation for the Job Market.” All forums were attended by the
department chair, graduate program coordinator, graduate students and professors who provided
insight and advice (August 2009 – present).
Archives and Museum Graduate Assistant – Avery Research Center for African American
History and Culture, College of Charleston, Charleston, SC.
Served as a Docent, processed archival collections such as the Esau Jenkins, Evangeline Banks
Harrison/McClellan-Banks Hospital, Maryville’s Emanuel AME Church, St. Marks Episcopal
Church, Charleston Chapter of ASALH, and Mosquito Beach collections. Researched various
topics for museum exhibitions such as civil rights legislation produced by Robert Smalls under
the direction of Dr. Marvin W. Dulaney (Director of the Avery Center). Taught African American
history to school groups ranging from middle school to college level, provided tours, assisted
with museum exhibitions and catalogued books in the reference library (August 2006-May 2008).
Archives Graduate Assistant – Presbyterian Church in America National Archives, St. Louis,
MO.
Transcribed letters and sermons from the Rev. Thomas D. Witherspoon Collection, 1858-1898.
Processed collection as well as created inventory and item level descriptions of the J.Gresham
Machen and Oliver Buswell Correspondence. Assisted researchers and digitized documents
towards publication on the website www.pcahistory.org (July 2004-May 2006).
Cross Cultural Instructor – Prudential, Charleston, SC.
Instructor of course entitled “Roots of Culture.” Taught United States, Southern and South
Carolina history to Prudential employees and their families from England. Lectured, provided
reading materials, answered questions, and offered historical insight to visiting employees for
Prudential in order to familiarize employees with the history of the United States and South
Carolina’s role in that history (May-June 2007).
President of the Student Body – Graduate Student Association at the College of Charleston,
Charleston, SC.
Co-founder and first President of the GSA at the College of Charleston. Helped to establish the
organization, represented graduate students’ interests, co-authored proposal and constitution,
prepared budget, co-directed the 2007 Kickoff Festival, presided over Executive Board and
Senate meetings, attended Board of Trustee and Graduate Council meetings and worked closely
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with university administration, faculty and staff to enhance the graduate student experience at the
College of Charleston (July 2007-May 2008).
Director and Founder- Presbyterian Historical Tour of Charleston, Charleston, SC.
Organized and directed the first Presbyterian Historical Tour of Charleston. Acquired speaker
(Dr. C.N. Willborn) to come to Charleston and provide a walking tour and lectures on the
historical impact of Presbyterian Churches in the area. Planned and organized every aspect of the
event including the committee meetings, advertising, obtaining of sponsors (Chick-Fil-A), and
production of brochures. Addressed many historical groups and local church congregations in
promotion of the event (January 2007 – October 2007).
AWARDS (in chronological order)
2013 UM School of Education - Outstanding Teacher of the Year.
Annual award for outstanding teacher in the School of Education at the University of Mississippi.
Voted on by the faculty, the award recognizes outstanding teaching of undergraduate and/or
graduate students during the academic year. A case for recognition is made on the basis of
exceptional classroom instruction but also for teaching beyond the classroom to include
supervision, advising, and mentoring of students in school, university, and community settings.
2010-2012 Outstanding Graduate Student Article Published in The Proceedings (Peerreviewed Journal of the South Carolina Historical Association). Every three years the South
Carolina Historical Association awards prizes for outstanding articles submitted by a graduate
student member to their annual journal. I was given the award at the Spring 2013 meeting for best
graduate student paper for the three volumes of The Proceedings.
1st place Best Poster Award, Arts and Humanities. The University of Mississippi Graduate
Research Symposium 2012. Presented dissertation research in poster format for the 2012
Graduate Research Symposium at the University of Mississippi on April 5, 2012. Poster placed
1st place among other posters in the Arts and Humanities as judged by university professors in the
field. Received plaque and prizes.
Scholarship Recipient. Duke Divinity School’s Summer Institute 2012. Duke Divinity School
Summer Institute offers competitive scholarships to attend its 2012 summer institute entitled:
“The Ministry of Reconciliation in a Divided World.” I attended as a scholar on behalf of The
William Winter Institute for Racial Reconciliation at the University of Mississippi. I participated
in a course entitled “Reconciliation and Academic Institutions”
Dissertation Research Fellowship, Spring 2011, The University of Mississippi Graduate
School. 2011 recipient. The fellowship is University-wide and given bi-annually on a competitive
basis to promising Ph.D. candidates at the University of Mississippi. The fellowship is $5,000.00.
Graduate Instructor Excellence in Teaching Award, 2009-2010. University of Mississippi,
Center for Excellence in Teaching and Learning. 2009-2010 recipient. University-wide award
is given annually to one exceptional Graduate Instructor at the University of Mississippi who
provided outstanding instruction and effective teaching methods in the classroom. $1,000.00
grant comes with the award.
Who’s Who Among Students in American Universities and Colleges, University of
Mississippi, Inductee, 2009-2010
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Phi Kappa Phi National Honor Society, University of Mississippi, Inductee, 2009-2010.
Charleston Scientific and Cultural Education Fund Annual Grant Recipient. Grant recipient
($2,500.00) for research in topics related to the cultural history of Charleston, SC. Competitive
grant carries a reward to assist in research related to the history of Slave Missionaries in
Charleston, SC. Received in April of 2008 and 2009.
Finalist for John W. Odum Memorial Prize in Southern History, Department of History at
the University of Mississippi, finalist in 2009 for: “The Beginning of Religion and Education in
North Mississippi: Rev. ‘Father’ T.C. Stuart and the Presbyterian Missions to the Chickasaw,
1820-1839.”
1st place - Best Poster Award. College of Charleston Graduate Research Poster Session 2008
Award. 1st place for best research in the School of Humanities and Social Sciences in January of
2008. The topic of the project reflected thesis research on Presbyterian Slave Missions in
Charleston South Carolina. $250 grant. www.cofc.edu/gradschool/Research/SessionWinners.html
Colonial Dames Powder Magazine Scholarship Award. Award presented to top graduate
student in American History at the College of Charleston. This is a competitive Award Given by
the Colonial Dames in the form of a grant ($2,000) received in January of 2008.
Graduate Assistantship from the Avery Research Center for African American History and
Culture, a competitive academic assistantship offering tuition abatement, stipend, and access to
rare archival collections, books, and teaching opportunities. Recipient from August 2006 to May
2008.
Outstanding Graduate Recipient, Department of History, First Summer Session, College of
Charleston, 2008.
High Pass Honors in Comprehensive Final Exams, College of Charleston, 2008
G. Aiken Taylor Award in American Presbyterian History. Award Recipient in 2005 for
“Lost Moment in Time: John Lafayette Girardeau, Robert Lewis Dabney and the Ecclesiastical
Equality of Freedmen, 1866-1867.” $200 grant in May of 2005.
www.pcahistory.org/main/tayloraward.html
Clemson University Dean’s List, 2002-2003.
Phi Alpha Theta History Honor Society, Clemson University Chapter, 2003
Blue Key Honor Society, Clemson University Chapter, 2003
PUBLICATIONS
Articles
“Father T.C. Stuart, the Monroe Mission and the Chickasaw of North Mississippi, 1822-1830.”
Native South, The University of Nebraska Press. Forthcoming Fall 2013 edition.
“Hope For Racial Healing: Rethinking Christian Missions Among the Chickasaw.” Oklahoma
Humanities Magazine, Oklahoma Humanities Council Press. Summer 2012 issue. Carla D.
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Walker, Editor.
http://www.okhumanities.org/Websites/ohc/images/Magazines/summer_2012/hope_for_racial_he
aling1.pdf
“We Are Marching to Zion: Zion Church and the Distinctive Work of Presbyterian Slave
Missionaries in Charleston, South Carolina, 1849-1874.” The Proceedings, Journal of the South
Carolina Historical Association. Spring 2010 edition.
http://www.palmettohistory.org/scha/proceedings2010.pdf
“The Seeds of History: The Avery Research Center Archives and Its Legacy.” Cover article in the
Avery Messenger, Vol.5 – No.1, Spring/Summer 2007. http://avery.cofc.edu/2007_SUMMER.pdf
“Lost Moment in Time: John Lafayette Girardeau, Robert Lewis Dabney and the Ecclesiastical
Equality of Freedmen, 1866-1867.” Printed by the PCA Historical Center and Archives and
ordered through http://www.pcahistory.org/main/tayloraward.html.
Encyclopedia Entries
“Rev. T.C. ‘Father’ Stuart.” Forthcoming in Encyclopedia of Mississippi History, Ted Ownby,
editor, 2010.
“John Fitzgerald “Jack” Kennedy.” Encyclopedia of African American History, Leslie Alexander
and Walter Rucker, editors. (Columbus, OH: ABC-CLIO’s Press, The Ohio State University
Department of American and African Studies, 2008).
“Esau Jenkins.” African American National Biography, Evelyn Brooks Higginbotham and Henry
Louis Gates, editors. (Cambridge, MA: W.E.B. DuBois Institute at Harvard University, Oxford
University Press, 2008).
PRESENTATIONS (in chronological order)
National Council for the Social Studies 2013 Conference in St. Louis, MO. November 22-24.
Presenting on Social Justice and Education in Mississippi with Dr. Joel Amidon and Dr. Ellen
Foster. Presentation will display how K-12 teachers can use social studies topics to address issues
of injustice to align with Common Core standards.
Mississippi Council for the Social Studies 2013 Winter Professional Development
Conference for K-12 Teachers and Pre-service Teachers. Presentation entitled “Critical
Historical Thinking for College and Career Ready High School Students.” The presentation
explored how to access documents and how to make connection from those documents to
student’s lives. Further, it showed how classroom engagement in primary documentation through
Common Core State Standards helped better prepare students with the critical thinking skills
necessary for college and future careers.
Southern History of Education Society (SHOES) 2013 Annual Meeting. Presented paper
entitled “The Rev. Cyrus Kingsbury and Christian Educational Missions to the Choctaw in North
Mississippi, 1819-1832” on panel entitled “Nineteenth Century Innovations in Education.”
The University of Mississippi’s Second Annual Graduate Research Symposium 2012.
Presented research and won award for best poster in the School of Arts and Humanities, which
contained revised research from dissertation on Presbyterian Slave Missionaries Charles Colcock
Jones, John Bailey Adger, and John Lafayette Girardeau in Charleston, South Carolina from18471874.
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The St. George Tucker Society: 2011 Meeting in Augusta Georgia. Brooks Dissertation
Forum Participant.
My chapter was selected by Dr. Fred Smith and the Brooks Dissertation Committee of the St.
George Tucker Society to be included in the annual meeting. Presented a chapter at the
conference from my dissertation on Presbyterian Missionaries in South Carolina, Georgia, and
Mississippi. Comments from Dr. Aaron Anderson (Alcorn State University).
The John Hope Franklin Center for Racial Reconciliation’s 2nd Annual Conference: “Hope
and Healing: Black, White and Native American.”
Presented research entitled “Is There Racial Hope and Healing in American Religious History?:
Presbyterian Missionaries Among Enslaved Africans in Charleston, SC and
The Chickasaw Nation in Mississippi, 1820-1877.” On June 2, 2011 I spoke to a group of
scholars on the Rev. T.C. Stuart, Presbyterian Missions and how American Religious history
provides spaces for interracial interaction and discourse in the 19th century.
The University of Southern Mississippi’s Conference: “A Centennial Celebration of Civil
Rights”
Co-organized panel submission (with Prof. Pat Rayner, U.S. Air Force Academy) entitled
“Presbyterian Response to the Long Civil Rights Movement: Religious Accommodation and
Opposition from 1865-1965.” Presented research on October 22, 2010 on the ambiguous post-war
career of the Rev. John L. Girardeau, strictly focusing on Girardeau’s role in Confederate
Memorial Day Ceremonies and how this legacy continued into 20th century. Comments from Dr.
Chester “Bo” Morgan, (University of Southern Mississippi).
Carolina Lowcountry and the Atlantic World Conference: “After Slavery: Race, Labor &
Politics in the Post-Emancipation Carolinas.” Panel was entitled “New Religious and Political
Communities in the Reconstruction South.” Comments from (co-chairmen) Dr. Clarence Taylor
(CUNY) and Dr. Charles F. Irons (Elon). Presented research and answered questions on John L.
Girardeau and the ecclesiastical equality of African Americans in biracial churches in 1866-1877
in Charleston, SC on March 11, 2010.
South Carolina Historical Association Annual Conference. Presented research in panel
entitled “19th Century South Carolina” on Presbyterian Slave Missionaries in Charleston, SC.
This took place at the 2009 Annual Conference of the South Carolina Historical Association on
March 7. Comments from Dr. W. Scott Poole (CofC).
College of Charleston’s Second Annual Graduate Research Poster Session 2008. Presented
research and won award for best poster in the School of Humanities and Social Sciences with,
“’We Are Marching to Zion’: Zion Church and the distinctive work of Presbyterian Slave
Missionaries Charles Colcock Jones, John Bailey Adger, and John Lafayette Girardeau in
Charleston, South Carolina from1847-1874.”
40th Anniversary Celebration of Integration at the College of Charleston on January 11,
2008. Guest Speaker at the College of Charleston’s Center for Multicultural Affairs Celebration
of the 40th Anniversary of Integration at the College of Charleston. Presented research on
integration at the College of Charleston as well as provided reflections on the historical impact of
integration at the College of Charleston in 1968.
DEPARTMENT COMMITTEES
EDCI 353 – Team Leader and Director, lead faculty teaching EDCI 353 in course content,
curriculum development and implementation of assessments. We were the first semester that
TeachLive was ever incorporated into EDCI 353 curriculum
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School of Education Assessment Committee, Committee Member, worked toward developing
collaborative research opportunities for faculty in the School of Education with Dr. Kevin Stoltz
and Dr. Kaye Pepper.
Secondary Education Committee, Committee Member, Department of Teacher Education at the
University of Mississippi, Fall 2012.
EDCI 352 Team, Committee Member, Department of Teacher Education at the University of
Mississippi, Fall 2012.
EDEL 401 Team, Committee Member, Department of Teacher Education at the University of
Mississippi, Fall 2012.
EDSE 447 Team, Committee Member, Department of Teacher Education at the University of
Mississippi, Fall 2012.
Department of Teacher Education, Benevolence Committee Chairman, School of Education at
the University of Mississippi, Fall 2012.
Member of School of Education Book Club, Presenter and Participant, School of Education at
the University of Mississippi, Fall 2012.
2012 School of Education Birmingham Field Trip to Civil Rights Institute and McWane
Science Center. Faculty Attendee and Chaperone, School of Education at the University of
Mississippi, Fall 2012.
Teacher Education Recruitment, Committee Member and Participant, School of Education at
the University of Mississippi, Fall 2012.
Non-Tenured Faculty Writing/Research Group, Member, School of Education at the
University of Mississippi, Fall 2012. Meetings are once a week to share writing samples, set goals
and provide accountability for future writing projects.
Graduate Advisory Committee, Committee Chair, Department of History at the University of
Mississippi, 2009-2010.
Orientation Forum for First Year History Graduate Students, Panel Chair, Department of
History at the University of Mississippi, August 2010.
Graduate Advisory Committee, Student Representative, Department of History at the
University of Mississippi, Spring 2009.
Interdepartmental Committee of the Joint History Program at the College of Charleston
and The Citadel, Graduate Representative, 2007.
African American Student Recruitment, Graduate Assistant, College of Charleston History
Department, Summer 2007.
CONSULTING/VOLUNTEERING/PROFESSIONAL ACTIVITIES
Duke Divinity School, Summer Institute, Participant, May 28-June 2, 2012. Attended and
participated in Duke Divinity School’s Summer Institute in Durham, NC on behalf of the William
Winter Institute for Racial Reconciliation at the University of Mississippi to be trained and to
learn about diversity and reconciliation in academic institutions.
Benevolence Committee, Christ Presbyterian Church, Committee Chairman, September 2011
– present. Led, organized and chaired Christ Presbyterian Church’s mercy ministry team called
the Benevolence Committee. Organize bi-monthly opportunities to meet with members of the
Oxford, MS community that come to the church in need, assist individuals with needs, train team
members in mercy ministry and work to alleviate poverty in Oxford, MS.
United Way of Oxford, MS, Pantry Organizer, June 2011. The Pantry serves food to members
of the Oxford Community in need. I was the June 2011 organizer for Christ Presbyterian Church.
I organized volunteers, worked with USDA food deliveries, stocked shelves and assisted
customers.
Regents School of Oxford, Assistant Pee-wee and JV Football Coach, July-August 2010.
Mission Mississippi for Racial Reconciliation, Lafayette Co. Chapter, founding member, June
2010.
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Constitution Day, Judge and Panelist, sat on a panel of judges that examined presentations and
offered feedback to high school students regarding the history of Republicanism and American
Democracy, Sponsored by the School of Education at The University of Mississippi, February
2011.
Vacation Bible School, Teacher, Christ Presbyterian Church, 5th-6th grade, June 2010-June2011.
Sunday School, Teacher, Christ Presbyterian Church, Junior High, Spring, 2010-2011.
Teach Mississippi Institute, Candidate, Completion Certificate and State Certification in K-12
Social Studies Instruction in Mississippi, September 2009. Certification is for the 2011-2012
school year.
40 Year Anniversary of Integration at the College of Charleston Exhibition Committee,
Research Consultant, 2007.
Brown Fellowship Society Cemetery Marker Project at the College of Charleston, Research
Assistant, 2007.
Adande African American Arts Festival, Co-director, Roundtable Discussion entitled,
“Conversations with the Elders,” November 1-4, 2007.
National History Day, Judge and Quiz Bowl Facilitator, The University of Mississippi Annual
celebration of National History Day, March 2009-March 2012. Also served the National History
Day organization for the “Triumph and Tragedy” Competition Region #1 in Charleston, SC. I
worked with young scholars from around the state to evaluate student presentations. Discussed
research and findings while interviewing students about their topics, interests, as well as provided
insight into how they might be able to further their study, 2007.
UNIVERSITY COMMITTEES
Oxford Chapter of Mission Mississippi, Co-Chairman with Donald Cole of the
Oxford/University Chapter of Mission Mississippi (longest sustained organization working for
racial reconciliation in the country), 2010-2012
Graduate Student Council, Special Assistant to the President for Graduate Health, University
of Mississippi, 2010-present.
Graduate Student Council, Senator, Representing History Department, University of
Mississippi, 2008-2010.
Graduate Student Council, Elections Chair, University of Mississippi, 2009-2010.
Graduate Student Association, Student Body President, Founding member, co-author of
constitution and first President of the GSA at the College of Charleston, 2007-2008. I helped
write the constitution, created a senate and organized all graduate student events, elections and
fundraisers.
Board of Trustees Student Affairs Sub-Committee, Committee member, College of
Charleston, 2007.
Graduate Council Committee, GSA Representative, College of Charleston, 2007.
Student Organizations Guide, Board member, College of Charleston, 2007.
American Red Cross Blood Drive, Committee member, College of Charleston, 2007.
PROFESSIONAL MEMBERSHIPS
History of Education Society
Southern History of Education Society
National Council for the Social Studies
St. George Tucker Society
Omohundro Institute of Early American History and Culture
Southern Historical Association
American Historical Association
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American Society of Church History
American Academy of Religion
South Carolina Historical Association
Mississippi Historical Society
Mississippi Council for Social Studies
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